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PREFACE. 


There are some monographs which deal with the 
position of Hindu women in particular periods of 
Indian history, but no work has as yet been written 
which reviews their position throughout the® long 
history of Hindu civilisation. An attempt has there- 
fore been made in this book to describe the position 
of women in Hindu civilisation from prehistoric times 
to the present day, and to indicate the general lines on 
which the various problems that confront Hindu 
women (and therefore men also) should be tackled in 
order to get a fairly satisfactory solution. Lvery 
effort has been made to utilise all possible sources of 
information,—Vedic, epic, Jain, Buddhist, Smriti and 
classical Sanskrit literatures, sculptures and paintings, 
coins and inscriptions, narratives of foreign travellers, 
both ancient and medieval, accounts of European. 
merchants and missionaries, Government blue books 
and reports, modern works on the feminist movement, 
both in the East and the West. Most of the above - 
authorities have been consulted in the original. 

The opening chapter deals with the problems rela- 
ting to the childhood and education of women. Then 
follow two chapters (III and IV), which deal with the 
numerous complex problems connected with marriage 
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and, married life. In’ the next two chapters (IV and 
V), the position of the widow in society has been con- 
sidered. The place of women in public life and _reli- 
gion has been dealt with in chapters VI and VII. In 
chapters WIII and IX various questions connected with 
proprietary rights have been discussed. Fashions of 
dress, ornaments and coiffure are described in chapter 
X, and illustrated with six plates. Chapter XI deals 
with the general attitude of society towards women, 
both in normal and abnormal times and situations. 

Rach chapter deals with the history and develop- 
ment*of its topic from the earliest times to the present 
day, and then suggests at the conclusion the lines 
on which the present day problems connected with it 
should be solved. This method enables the reader to 
get a continuous and connected idea of the history of 
the particular topic or institution from age to age, and 
to realise the full nature and significance of the त 
ferent forces that were governing its general develop- 
ment or vicissitudes. The method, however, has one 
defect ; it does not enable the reader to have a complete 
,and synthetic picture of the position of women in any 
particular age. The concluding chapter theretore 
takes a general review of the whole subject, and 
delineates in broad outlines the general position of 
women in its entirety in the different periods of Hindu 
civilisation, and discusses at full length the various 
causes that were responsible for the changes that 
were taking place from age to age. It is confidently 
hoped that the reader will find the subject treated 
17 9 very comprehensive manner. 
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‘A general knowledge of the’position and status 
of women in the main civilisations of ancient and 
modern times, both in the East and the West, is neces- 
sary in order to get a proper perspective for the evalua- 
tion of Hindu culture with reference to its attitude 
towards women and their problems in the different 
periods of our history. Otherwise we would be too 
much prone to blame or praise. An effort has there- 
fore been made in this work to enlighten the reader 
about the position of women in some of the important 
countries and civilisations with reference to most ef the 
topics discussed in the book. This will enable him 
to form a correct and comparative estimate about 
the achievements and limitations of our civilisation 
regarding the woman and her problems. 


The subject matter of the book bristles with 
controversial topics, and it 18 quite possible that 
some of my readers and reviewers may not agree with 
me in my conclusions. Some of them may think that 
I have been rather partial to ancient Hindu culture ; 
others may hold that I have been unnecessarily severe 
in exposing its defects. Some may feel that the. 
remedies suggested are too drastic, others may opine 
that they do not go far enough. These differences of 
opinion are, however, inevitable. I would assure both 
the reader and the critic that it has been my constant 
endeavour to treat the subject as impartially as possi- 
ble. Limitations of our culture have not been passed 
over, nor its excellences magnified, nor vice versa. 
The historian can hold 00 brief either for the past 
or for the present, either for the East or for the West. 
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« The book is mainly a research work, which docu- 
ments every important statement it makes, and seeks 
to throw fresh light on many important and obscure 
points connected with the topics of enquiry. The 
subject ntatter has, however, been presented in a manner 
calculated to be attractive and intelligible to the 
general reader as well. Every effort has been made 
not to mar the general flow of the narrative by the 
introduction and discussion of original passages, or of 
obscure and unimportant topics. These have been 
all relegated to footnotes, where the scholar and the 
more serious reader may study them at. leisure. 
It is therefore hoped that the book will interest both 
the scholar and the general reader. For the help of 
the latter, dates of important events and works have 
also been supplied in brackets at many places. 

I am grateful to Dr. 9. K. Belvalkar and Principal 
K. V. Rangaswami Aiyangar for carefully going 
through the typescript and making a number of 
valuable suggestions. [am obliged to R. B. £. पि. 
Dikshit, M. A., the Director General of Archeology in 
India, for giving permission to reproduce the photo- 
graphs of the sculptures utilised for the plates in this 
work. I am indebted to my wife Sau. Satyabhamabai 
for offering me valuable assistance in analysing the 
data of sculptures and paintings for the purpose of 
determining the fashions in dress and ornaments. 


BenaREs Hinpu UNIVERsITY, A. 8. ALTEKAR. 
15-7-1988. 
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TRANSLITERATION 
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CHAPTER I 


CLILDHOOD AND ItpUCATION® 
~ 


One of the best ways to understand the spirit of 
a Civilisation and to appreciate its excellences and 
realise its limitations is to study the history of the 
position and status of women in it. Civilisation is to 
a great extent the result of a society’s capacity to 
control some of the strongest and most sellish impudses 
embedded in the human nature. No class of similar 
importance and extent as that of women was placed 
in the infancy of society In a position of such absolute 
dependence upon men, and the degree in which that 
dependence has been voluntarily modified कात्‌ re- 
laxed naturally serves as a rough test of the sense 
of justice and fairplay developed moa community. 
The marriage laws and custe: +s enable us to realise 
whether men regarded women merely as market cam- 
modities or war prizes, or Whether they had realised 
that the wife is alter all her wusband’s valued partner 
in life. The rules about sex morality enable us to know 
the ethical tone of the society and ascertam how far 
men were prepared to be themselves judged by the 
standard they had set for women. The degree tv which 
women were given a voice in the settlement of their 
marriages and the management of their households, 
and the extent to which their proprietary rights were 
recognised, illustrate man’s capacity to control the 
natural love of self, pelf, power and possession, which is 
so firmly implanted in every human heart. The sense 
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of sympathy that is developed in a community can 
very well be tested by the treatinent 1t metes out to 
the widow. The genuineness of 118 appreciation of 
the value,of education can be ascertained by finding 
out whether its benefits were extended to the fair 
sex. The progress in fine arts like music and dancing 
depends a good deal on the facilities given to 
women for specialising in them. <A study of their 
dress and ornaments gives us an idea of the wealth of 
8 connmunity and enables us to obtain a glimpse of its 
progress in trade, mining and metallurgy and the skill 
in inlaying, tailoring and embroidery. 

The degree of freedom given to women to move 
about in socicty and to take part in its public life 
gives a good idea of the nature of its administration 
and enables us to know how far it had realised the 
difficult truth that women too have a contribution of 
their own to make to its development and progress. 
How far a religion stands for justice and fairplay and 
how far it has succeeded in exploding prejudices and 
shibboleths of a primitive age can be seen from the 
position if assigns to women in its ritual and theology. 
The nature of its philosophy can well be ascertained 
from the observations of its philosophers about the 
nature and worth of the fair sex. 

The history of the position and status of women 
is therefore of vital importance to the student of Hindu 
civilisation. ‘The subject is a very wide and compre- 
hensive one, for we shall have to ascertain not only 
the general estimate formed about women in the 
different periods of our long history, but its actual 
effects also upon the diverse spheres of their activities 


7 | THE METHOD OF STUDY 3 


during the different stages of their life. The best way 
to begin our enquiry 1s to study the condition of women 
during their childhood and to find out the general 
arrangement made about their training and ¢ducation. 
This will at once disclose to us the concern of society 
for women and the steps it was taking for properly 
starting them in life. 

The history of Hindu civilisation can be taken 
back to prehistoric times. The data for some of the 
subsequent centuries are still incomplete and unsatis- 
factory ; nevertheless we can trace its developnfent 
through the subsequent periods with g fair amount 
of confidence and reliability. We shall, therefore, 
begin our narrative in cach chapter with the pre-Vedic 
period and bring 17 down to the present age, and 
conclude by indicating the lines on which further 
development should take place in future in view of 
the tendencies shown in the past. 

In ancient times almost in all patriarchal societies 
the birth of a girl was an unwelcome event. Almost 
everywhere the son was valued more than the daughter. 
He was a permanent economic asset of the family. 
He lived with his aged parents and did not migrate like 
the daughter to another family after the marriage. He 
perpetuated the name of his father’s family. As he 
grew into adolescence and youth, he could offer valu- 
able co-operation to his family, when it had cither to 
defend itself or to attack an enemy. The daughter, 
on the other hand, had no fighting value whatever. 
Itis no doubt true that women have potential military 
value: by giving birth 40 sons they contribute in- 
directly to the fighting strength and efficiency of their 
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community. The primitive man, however, could 
not take a Jong view of the situation. He therefore 
hardly ever welcomed the advent of a daughter. In 
actual fighéing, he found the woman a handicap rather 
than a help. Sometimes he abandoned her after 
her bitth ; sometimes he even killed her. Details of 
these unfortunate practices can be gathered from 
standard works on sociology lke Westermarck’s 
History of Human Marriage. 

The available evidence shows that mm india too 
in early times the danghter was not as welcome as the 
son: ‘The latter was preferred to the fomner even in 
the Indo-Iranian age!. The same was the case m the 
Vedic period. The Atharvaveda contains charms 
and rituals to ensure the birth of a son 1) preference 
to that of a daughter (IIT, 28; VI, 11). The latter's 
birth, however, was not a source of consternation to 
the family inthe Vedie and Upamshadic aves. Nay, 
wo find one of the early Upanishads recommending a 
cortain ritual to a householder for ensurmg the birth 
of a scholarly daughter (Brih. Up., V1, 4, 27). It is 
true that this ritual did not become as popular as the 
Punisavana one, preseribed for procurmg the birth of 
४ son; but it clearly shows that cultured parents were 
often as anxious for daughters as they were for sons. 
Some thinkers have even pointed out that a talented 
and well behaved dayghter may be better than a son 
(Sam. Nik., 111, 2,6). In cultured circles such a 
daughter was regarded as the pride of the family*. In 
lower sections of society where the custom of the bride- 

1 Geiger, Crvilisation of the Lastern Iranians, pp. 58-4. 
2 wa कुलजीवितम्‌ \ Kumarasambhava, VI, 68. 
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price prevailed, the birth of a daughter must have been 
a welcome event ; we have, however, no literature 
preserved reflecting their views. oe 

The reasons why daughters were relatively less 
unpopular in ancient India during the early genturies 
are not difficult, to understand. They could be tni- 
tiated in Vedic studies and were entitled to offer 
sacrifices to gods; the son was not absolutely necessary 
for this purpose. The marriage of the daughter was 
not a difficult problem; it was often solved by the 
daughter herself. The dread of a possible widowhood 
did not very much weigh upon the mind of parents ; 
for, as will be shown later, remarriage was allowed by 
society and was fairly common. 

As time passed on, the above circumstances 
gradually changed. The importance of ancestor- 
worship inereased and sons alone were regarded ४४ 
eligible for offering oblations to the manes ; daughters 
could not perform this very tmportant religious duty. 
Child marriages came into vogue from about the 
beginning of the Christian era, and soon thereafter 
both levirate (niyoga) and widow remarriage were 
prohibited. Inter-caste marriages began to he dis- 
approved by society ; and there came into existence 
hundreds of sub-castes all insisting upon mutual 
exogamy. ‘The tield of choice for the selection of a 
suitable son-in-law thus became very narrow, In- 
tensifying thereby the anxiety of the daughter's 
father abont the selection of a proper bridegroom. 
If a cruel fate inflicted widowhood upon the dau- 
ghter, the calamity would break the parents’ heart. 
Remarriage being no longer possible, parer.ts had to 
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bear the heart-rending pain of seeing their daughter 
wasting herself in an interminable widowhood. The 
growing prevalence of the Sati custom from about the 
5th century a. 7. added to the poignancy of the grief ; 
parents dad often to pass through the terrible ordeal 
of seeing their daughters burning themselves alive 
on the funeral pyres of their husbands. To become 
a daughter's parent thus became a source of endless 
worry and misery. 

As a natural consequence of the above circum- 
Starices, in the literature belonging to the later periods 
of Hindu civilisation passages about the undesirability 
of the birth of daughters become more numerous. 
In the Bréhmana literature there is a solitary passage 
observing that while the son is the hope of the family, 
the daughter is a source of trouble to 101. A similar 
idea occurs in the Mahabharata also2. The Ramayana 
tells us that when Sfté came of age and her marriage 
had to be arranged, her father’s anxiety became as 
intense as that of a poor man who suddenly loses all 
his little money. The epic goes on to observe that a 
daughter's father, even if occupying a position as ex- 
alted as that of the king of gods. has to put up with 
insults not only from his equals but also from his 
inferiors®. [घला when he succeeds in making a very 


| सखा ह्‌ जाया कृषणं हि बुहिता ज्योतिहि ga: परमे भ्योमन्‌ । 
A. Br., प 1, 13. 


2 श्रात्मा पत्रः सखी नाय कच्छ तु दुष्टता नृणाम्‌ | \, (78, 1G. 
3 चतिसंयोगसुलभं वयो दष्ट्वा तु मे पिता) 

चिन्तामभ्यगमहीनो वित्तनाशादिवाधनः ॥ 

सदुशशाच्चापकृष्टाच्च लोके कन्यापिता जनात्‌ । 

प्रधर्षणमवाप्नोति शक्रेणापि समो भवि ॥ IT, 119, 35-6. 


I | GIRLS BECOME MORE UNWELCOME 7 
good selection of the son-in-law, his anxiety does not 
terminate ; he has to wait anxiously to find out whe- 
ther the marriage will eventually be a Happy गाल. 
Under these circumstances it was but natural that an 
11th century writer should have observed that there 
is a world of difference between the son and che 
daughter; the former is bliss itself incarnate, the 
latter is the root of misery?. 

It will be thus seen that if there are passages in 
later literature showing that the birth of a daughter 
was unwelcome, the reason was not so much the hatred 
of her sex as the all-engrossing anxiety to see that, she 
was well placed in life and enabled to lead it in comtort 
and happiness. It has further to be pomted out that 
the prevailing view that the daughter is less desirable 
than the son, though popular, was not accepted by all 
social thinkers. There were some among them who 
realixed that if was causing great harm to society 
and felt that it ought to be counteracted. They there- 
fore championed the daughter’s .cause and puinted 
out that parricides have beeit a monopoly of the male 
sex ; 110 father is ever known to have been kiJled by a 
daughter either to history or to legend. There are 
eases on record where daughters lke Kunt® and 

| पुत्रीति जाता महतीह चिन्ता wea प्रदेयेति महान्विततकः । 

दत्वा सुखं प्राप्स्यति वा न वेति कन्यापितृत्वं खलु नाम कष्टम्‌ ॥ 
Panchatantra, Mitrabheda, 5. 


2 श्ोक्तकल्दः क्व Beat (हे क्वानन्दः काथवान्सुतः \ Kas. 28, 6. 


3 Kunti’s father, King Kuntibhoja, had become very nervous 
when the angry sage Durvasas came to stay with him as his guost ; 
Kunti. however, undertook the onerous responsibility of attend- 
ing upon the guest and keeping him in good humour. She performed 
her task with remarkable success. bh, IIT, 804. 
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Lopainudra! have‘ saved their parents from dire 
ealamities. In marriage it is the daughter, and not 
the son, whd enables the father to get the great merit 
of prithvi-dina or the gift’ of the earth. She is thus 
really better than the son. One should not be, there- 
fore, elated by the birth of a son and depressed by the 
advent of a daughter Utathdtsaritsagara, 28, 17 ff.) 
There can be no doubt that these arguments were 
definitely advanced to counteract the harm that was 
done by the prevailing tendency to deprecate the birth 
of adaughter. Owmgy, however, to the circumstances 
above deseribed, they did not carry the day. 

“It must be, however, added that the fecling of 
dejection and dissatisfaction at the birth of a daughter 
was a fleeting one; it did not) lead to female ia- 
fanticide nm ancient India. There are no references 
to 11118 evil custom 111 the Vedic, epic or classical litera- 
ture. Weber had wrongly coneluded that a passage 
11 the Yajurveda referred to the custom of the ex- 
posure of new-born daughters. It is, however, now 
generally admitted by Indian and Kuropean scholars 
that Weber’s interpretation of the passage i question 
is wrong. Tt will appear from the passage and its 
translation given below? that it merely refers to 

1 dn order (0 save the family from the ire of Agastya, Lopa- 
mudra consented to marry the sage, fully concious of her ability to 


persuade him m= course of time to lead the norraal life of royal 
comfort. Ibid, LIT, 59. 


cl. भ्रवभृथमव afer. परा स्थाली रस्यन्त | उद्रायव्यानि हरन्ति । तस्मा- 
स्स्त्रियं जातां परास्यन्ति उत्पुमांसं हरन्ति । 1"... V1, 5, 10 ; 117.9., LV, 6, 4. 

“They go to the final bath ; they deposit pots (called sthlai, 
the word being feminine in gender), but lift up vessels for Vayu 
(called graha, the word being masculine in gender) ; therefore they 
Keep a danghier hy the side at arth, a son they lift up.” 
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the traditional habit) of Hindu niidwives of keeping 
the child aside on the ground if it was a daughter, and 
of lifting it up in joy if it was a son. “Phe passage 
has no reference to the abandonment of unwanted 
daughters. How a mistake in translation sqmetimes 
gives rise to an unfounded theory would bec: me 
clear from the present instance. 

If female infanticide had at all been practised, it 
must have been confined to a very sinall section of 
society. Tt the evil lad been fairly common, Sinritt 
writers would certainly have denounced it very yehe- 
mently. When we note how eloquent they grow m 
condemning the conduet of a father who would sell 
his daughter in marriage, we cannot but conclude 
that they would have consigned to the most dreadful 
hell those parents who were guilty of exposing therr 
daughters at birth, because they were unwelcome. 
Siuriti writers regard the destraction of an embryo 
as the most heinous crime : the murder of a child born 
alive could काका have escaped their thundering 
denmtuelation. 

The custom of infanticide of girls crept into some 
sections of Hindna society during the medieval period. 
We have seen above that at this time the daughter 
was regarded as the root of all) misery and the 
source of unending trouble by the average householder. 
The temptation to do away with her became too 
irresistible in some uncultured sections of society. 
The female infanticide, however, never obtained 
a footing in cultured families. At the advent of the 
British rule the custom seems to have prevailed to a 
slight extent in some lower sections of society, but 
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its,extent has been very much exaggerated due to the 
prejudiced, if not malicious, reports of some foreign 
writers. THat the evil was contined to a microscopie 
minority in society will become abundantly clear 
when we note that at each of the last five censuses 
the females between the age period 1-5 have exceeded 
the males of the same age. This will become clear 
trom the following table :- -- 
Age distridution of 10,000 of each sex 111 India : 


Year No. of boys — No. of girls 
५ under 5 under 5 
1931 1458 1665 
1921 1202 1306 
1911 1327 1433 
1901 1254 1339 
1811 1409 1527 


Statistics wherefore convinemely demonstrate hat 
even fifty years ago the infanticide of givls प्र 
have been a very rare practice; i has since comple- 
tely disappeared. 

Let us now पाल the story of the fortune of 
the daughter in ancient India. We have already seen 
how the passages, showing that the birth of a daughter 
was an unwelcome event, were a natural result of the 
greater anxiety which the parents felt. for her well- 
being and happiness. Once the temporary feeling of 
disappointment was over, the family took as keen an 
interest in the daughter as it did in the son. On 
his return from a journey the father used to recite a 
prayer (mantra) for the welfare of his daughter just 
with the same solicitude as he did for the happiness 
of his son (Ap. G. S., XV, 12-8). Stories in Sanskrit. 
dramas and novels show that daughters received from 
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their parents and other relations the same affectionate 
treatment as sons. Nay, some of them like Devayani 
were too much fondled and became spoilt. children. 
Goddess of Fortune was regarded as residing in the 
person of the unmarried daughter! ; so she, ang not the 
unmarried boy, was regarded as an object of good 
omen. Unmarried girls were, therefore, among the 
persons selected to receive Rama on his return to 
Ayodhy& from his long exile and {0 offer [ the 
coronation ablution ( abhisheka ). It is interesting to 
note that Rama receives this nnportant religious bath 
first at the hands of unmarried girls, and then of his 
trusted generals and ministers (Randvana, VI, 138, 
88 and 61). 
To impart education to children and to help them 
im settling in life are the two main duties of parents. 
Both of them were well discharged with reference to 
daughters for several centuries in ancient. India. Let 
us first consider the case of education. 
Down to about the 3rd century B. c. girls could 
remain unmarried till the age of 16 ; this will be shown 


in the next chapter. The period before marriage was 
utilised for imparting education to them. Down to 
the beginning of the Christian era upanayana or the 
ceremonial initiation into Vedic studies was as com- 
mon in the case of girls as 1t was in the case of boys; 
this will be shown in Chapter VII. The initiation cere- 
mony was followed by a period of discipline and edu- 
cation which was regarded as very essential to secure 
a suitable match. The Atharvaveda observes that 

1 नित्यं निवस्ते लक्ष्मीः कन्यकासु प्रतिष्ठिता । -110/., XIU, 11, 14 (B.. 
See also Vishnusmriti, 99, 14. 
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a maiden can sucteed in her marriage only if she 
has been properly trained during the period of 
studentshiy" (brahmacharya)'. That women are, like 
Sadras, incligible for Vedic studies is the view of a 
later age ; in prehistoric times lady poets themselves 
were composing hymns, some of which were destined 
to be included even in the Vedie Samhitas. According 
to the orthodox tradition itself, as recorded in the 
Sarvanukramanika, there are as many as twenty women 
among the ‘seers’ or authors of the Rigveda. This 
tradition, however, is partly unreliable, but internal 
evidence shows that Lopimudra, Visvaviraé, Sikata 
Nivavari and Ghosh’ are undoubtedly the authors of 
the Rigveda 1.179, V. 28. ४111. 91, PX. 81.11-20, and 
X. 39, and £0 respectively. The authors of X. 145 and 
159 are undoubtedly ladies, though it may be doubted 
whether their real names were Indrfini and Sachi as 
recorded by tradition. Among the authors and 
scholars to whose memory a daily tribute of respect 
is enjomed to be paid at the tine of brahmayajna, a 
few ladies also are seen to figure; they are Sulabha 
Maitreyi, Vadava Prachiteyi, and Garg: Vachaknavi 
(As. G. S., TIT, 4, 4). These ladies must have made 
real contributions to the advance of scholarship, other- 
wise their names would not have been recommended 
for daily remembrance by posterity for all time to 
come. It 1६ a great pity that we should know 
nuthing about these lady scholars except their 
names; their works have been all lost, probably 
for ever. 


1 ब्रह्मचर्येण कन्या युवानं विन्दते पतिम्‌ । XI, 5, 18. 


t | WOMEN AND VEDIC STUDIES 13 


Women students were divided into Lwo classes, 
Brahmavadinis and Sadyodvahis. The former were 
lifelong students of theology and philoso phy; the latter 
used to prosecute their studies till their narriage at 
the age of 15 or 16. During the cight er nine 
years that were thus available to them for study, 
they used to learn by heart the Vedie hymns = pre- 
scribed for the daily and periodical prayers and for 
those rituals and sacraments 1) which they had to 
take an active part after their marrage. There is 
ample evidence to show that, like men, women also 
used to offer regularly their Vedic prayers both moern- 
ing and evening. lor instance, in more than one 
place in the Ramfyaja Siti is described as offering 
her daily Vedic prayers! When writing came into 
general vogue, gitls were mitiated into the three R’s 
as a Matter of course. 

Brahinavadinis used to aim ata very 111) ex- 
cellence in scholarship. Dow.: to about the 4th cen- 
tury 8. c. Vedic and philosophical studies attracted 
the main attention of society. We therefore tind 
ladies also naturally cultivating these subjects with 
ereat devotion and enthusiasin. Besides studying 
the Vedas, many of them used to specialise in Piirvamt- 
1117118, which discussed the diverse problems connect- 
ed with Vedic sacrifices. This scicnce is a very dry 
and difficult one, perhaps even more abstruse than 
mathematics; but still a very large number of ladies 
used to tuke deep interest in it. A theologian named 
Kasakritsna had composed a work on Mimansa called 


1 ¢. 4. संध्याकालमनाः श्यामा ध्रुवमेष्यति जानकी । 
नदीं चेमां शुभजलां संध्यार्थं वरर्वाणिनी ॥ ५, 15, 48. 
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Kfisakritsni ; lady Scholars, who used to specialise in 
it, were designated as Kasakritsnis (Mahabhashya, 
IV, 1,14; 3,155). If lady scholars in such a tech- 
nical branch of study were so numerous as to neces- 
sitate the coming of a special term to designate them, 
is 1t not reasonable to conclude that the number of 
women, who used to receive general cultural education, 
must have been fairly large ? 

When the reaction against the Vedic saerificial 
religion gave a stimulus to philosophical speculations 
at wbout 800 ए. c., lady scholars did not lag behind 
in (aking an active interest in the new movement. 
Yajhavalkya’s wile MaitreyT belonged to this class. 
She was more interested im finding out the way to 
immortality than m setting new fashions in dress and 
ornaments!. In the philosophical tournament held 
under the auspices of king Janaka of Videha, the sub- 
1168४ plilosophical questions were initiated for dis- 
cussion by the lady philosopher Girgi, who had the 
honour to be the spokesinan of the distinguished 
philosophers at the court. She launched her attack 
on Yajnavalkya, the newly arrived philosopher, with 
an admirable coolness and confidence. ‘Just as an ex- 
perienced archer,’ says she, ‘would get ready to attack 
his enemy with two piercing arrows kept at hand, so I 
assail you with two test questions. Answer them if 
you can.’ ‘The topics of her enquiry were so abstruse 
and esoteric in character, that Yajniavalkya declined 
to discuss them in public. The searching cross- 
examination of Yajnhavalkya by Girg* shows that she 


1 येनाहं नामृता स्यां fe तेन (श्रति्रभूतेनापि वित्तेन) कूर्याभिति । 
Br. Up., 11, 4. 
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was a dialectician and philosophér of a high order 
(Br. Up., III, 6 and 8). Atreyi was another lady 
student of Vedanta ; she was reading undér the sages 
Valmiki and Agastya. Some of these lady philoso- 
phers used to remain unmarried throughout, the life 
in order to carry on their spiritual experiments ur- 
hampered. This tradition was continued later in the 
Buddhist and Jain circles as well. Among the Bud- 
dhist nuns. whose songs are included in the Therigatha, 
the majority consists of maidens, who, though born 
with a silver spoon, had denied to themselves, the 
pleasures of matrimony in order to realise the bliss 
of salvation (nirvina). The Jain tradition has pre- 
served the memory of Jayanti, a daughter of king 
Sahasranika of Kausimbi, who remained unmarried 
out of her love for religion and philosophy. When 
Mahavira first visited Kausfimbi, she discussed 
with him several abstruse metaphysical questions 
and eventually became a nun!. 

Many educated women used to follow teaching 
career cither out of love or out of necessity. Sanskrit 
language found it necessary to coi a special word in 
order to distinguish them from wives of teachers. The 
latter, who were not necessarily scholars, were called 
Upadhyiyinis, but women who were themselves 
teachers, were called Upadhyfiyis. Women teachers 
must have been fairly numerous in society; otherwise 
a new term would not have been coined to designate 
them. It may be pointed out that the tradition 
of lady scholars is known to Purfnas as well; the 
Bhigavata, for instance, refers to two daughters of 


1 Bhagavatisutra, Gujarati edition, Vol. III, p. 257. 
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Dakshiyana as experts in theology and philosophy 
(IV, 1, 64). 

The modern reader, on being told that female 
education .was fairly widespread, will naturally en- 
quire whether there was a system of co-education, or 
whether lady students were taught separately. The 
historian has to confess that in the present state of 
our knowledge this question is difficult) to answer. 
In the Vedie age education was mostly centred in the 
family ; brothers, sisters and cousins probably studied 
together under the family elders. Subsequently, when 
speatalisation became the order of the day, students 
had {6 leave their homes and often go to distant places 
to study under celebrated teachers. When there 
were competent lady teachers (दन्तोष्ठ) available, 
parents must have naturally preferred to send their 
daughters to read under them. But the number of 
these could not have been very large. [१ techuical 
subjects like theology, philosophy and medicine most 
of the experts were usually males, and advanced 
lady students used to go to them for their studies. 
This is clear from the example of Atreyi in the U/tara- 
ramacharita, who was reading under Valmiki along 
with Lava and Iusa, the sons of Raima. It would 
seem that co-education m higher studies was not un- 
known even in the 8th century a. p., for Bhavabhiti 
in his Malatimadhava represents Kaimandaki as being 
educated along with Bhirivasu and Devarital. 
Usually, however, ordinary girls who did not go in for 


 श्रयि te न वेत्ति यदेकत्र at विद्यापरिग्रहाय नानादिगन्तवातिनां 
साहर्यमासीत्‌ ॥ Act 1. 
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higher education were educated in their own families 
by their fathers, uncles or brothers or by local lady 
teachers. It has to be remembered that, down to the 
4th century a. D., there were no public schools even 
for boys. Writers like Harita lay down" that girls 
should be usually taught at home by their ale rela- 
tions!. ‘They probably refer to the practice of about 
the 5th century B. c. We should not forget that 
higher female cducation was generally confined 10 
cultured and well-to-do families. 

Grown up and educated girls naturally played an 
important part in the management of their parents’ 
households. The important duty of receiving guests 
and luoking alter their comforts was usually entrusted 
to them. This work solely devolved upon them when 
their parents were out of station. We find Sakuntala 
and Kunti discharging this function m their fathers’ 
households before their marriage. The latter was 
quite an adept in this task ; she could extort adimnra- 
tion even from such a notoriously irascible guest as 
Durvisax, who, being pleased with her attention and 
devotion, gave her a valuable boon unasked. 

Our sources enable us to have only a glimpse 
of the recreations of girls during the Vedic and epic 
periods. Music and dancing formed the principal 
indoor games. Public and dramatic concerts were 
often organised and girls used to go out to see them 
along with their elders or lovers?. In fashionable circles 


1 द्विविधाः स्त्रियो ब्रह्मवादिन्यः सद्योद्राहाह्च । तत्र ब्रह्मवादिनी- 
नामग्नीन्धनं वेदाध्ययनं स्वगृहे च भेक्षच्येति । 
Quoted in VMS, ए. 402. 
2 Kéamasiira, ITI, 1. 
% (w.H.0.] 
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game with the 0811" (kandukakrida) seems to have been 
the chief out-door physical exercise. Santa and Kunti 
are, for in¥tance, represented as spending their leisure 
hours in this game in the Mahabharata (४, 93, 68 ; 
111, 112, 16). Players can so regulate this game as 
to have just the amount of exercise they want. The 
Ramaya.ja represents girls as going in the evening to 
gardens for playmg and talking with their friends 
(11, 67, 13); but this was probably possible only in 
towns and cities. We have some references to 
girls going out to swim as well (Kamasitra, III, 4); 
it is not, however, easy to say what percentage of 
girls knew this very useful art. Girls used to play 
a number of courtyard games like ' hide and seek ` and 
‘run and catch, which are graphically described 
in the Kamasttra (II, 3). These gave very good 
physical exercise to the players and were well calculated 
to help their general development and give a suppleness 
to their limbs. ‘Though not very often mentioned in 
literature, these games have been very popular with all 
classes of society since very early times. They were, 
however, played usually before the martiage. 

The cause of women’s education suffered a good 
deal after about 300 8.6. on account of the new fashion 
of child marriage that then began to come into vogue. 
It will be shown in the next chapter how on account 
of a number of causes the marriageable age of girls 
began to be gradually lowered in successive centuries. 
By the beginning of the Christian era pre-puberty 
marriages became the order of the day. Naturally 
this meant a serious handicap to advanced studies, 
which could not be obviously finished before the age 
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of 12 or 18, which was the new marriageable age. Even 
the Initiation ntual (uwpanayana samskara), 80 neces- 
sary for endowing women with the proper Aryan status, 
was first reduced to a mere formality and thep dropped 
out altogether'. This put an end to their Vedic edu- 
cation. They became unable to recite even the hymns 
of daily prayer. It 18 no wonder that they should 
have lost the status of the regenerate classes (४45) ; 
like the Sadras they were in course of time naturally 
regarded as unfit for reciting or even hearing Vedic 
prayers. By about the 8th or 9th century ap. 
the marriageable age of girls was further lowered, to 
9 or 10; this gave practically a death-blow to any 
education worth the name. No doubt two or three 
years were still available , when some primary edu- 
cation could have been tmparted, but both the girls 
and their guardians used to devote their attention 
during this period more to the problem of marriage 
than to that of education. 

During the first millennium of the Christian era 
there undoubtedly flourished in Hindu society a few 
famous lady scholars and poetesses. Among the 
authors from whose works selections have been made 
by Hala in his anthology of Maharfshtri poems (Gatha- 
saptasati), there are seven poetesses, their names being 
Revi, 70118, Madhavi, Anulakshmi, Pahai, Vaddha- 
vahi, and Sasiprabhd. Some Sanskrit anthologies 
also have preserved the memory of a few distinguished 
poetcsses, who appear to have composed poetry of a 
really high order. SilabhattarikA, we learn, was 


1 See Chap. VII for detailed evidence in this connection. 
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famous for her easy and graceful style, noted for a 
harmonious synthesis of sense and sound. Devi was 
५ well-known poetess of Gujarat, who continued to 
enchant ker readers on earth even when she had herself 
gone 19 heaven. Vijayanka’s fame was second only 
to that of Kalidisa. She scems to have attained a 
really high position among Sanskrit writers, for a 
distinguished critic and poet like RAjasekhara compares 
her to goddess Sarasvati herself. Nature was not 
very kind to this gifted lady because it had chosen to 
give her a blue-black complexion. Rajagekhara boldly 
declares that even masters of Sanskrit verse were 
clearly in the wrong when they declared that Saras- 
vati, the goddess of learning, was all fair in comple- 
xion. For in that case, how could poetess Vijayainka, 
the incarnation of that goddess, have had a comple- 
xion resembling the blue, rather than the white lotus!? 
This is of course all a play of poetic fancy, but it proves 
beyond all doubt that Vijayfink& was a celebrated 
poetess. Rajasekhara’s wife, a Kshatriya by caste, 
was a good literary critic and poetess. The recently 
published drama Kaumudimahotsava, whose central 


1 शब्दार्थयोः समो ae: पांचाली वत्तिरिष्यते । 
क्ीलभटरारिकावाचि बाणोक्तिषु च या सदा ॥ 
सूक्तीनां स्मरकेलटीनां कलानां च विलासभूः | 
प्रभुदेवी कवी लाटी गतापि हृदि तिष्ठति ॥ 
सरस्वतीव कणटी विजयांका जयत्यसौ । 
या वव्भगिरां वासः कालिदासादनन्तरम्‌ ॥ 
नीलोत्पलदलकयामां विजयांकामजानता । 
qua वण्डिनाप्युक्तं सर्वशुक्ला सरस्वती i 


These verses are attributed to RajaSekhara in the Suktimuktavali 


1 | SOME LADY SCHOLARS 21 


theme is an important political revolution at Patali- 
putra, has proceeded from the pen of a lady courtier ; 
it shows that cultured ladies used to take #’good deal 
of interest in the complications of contemporary his- 
tory and politics. The umpire in the fateful gontro- 
versy between Sankaricharya and Maindanamisra was 
the latter’s 1161. Obviously she must have been very 
well grounded in literature, philosophy and theology; 
otherwise she would not have been accepted as the 
sole judge in this momentous controversy. Some 
women were attracted by medical studies also; the 
majority of these, like our lady doctors to-day, spe- 
cialised in women’s diseases. A treatise on this subject 
written by a lady doctor, whose name appears as Risa 
in the Arabic garb, was translated in the eighth cen- 
tury A. D. into Arabic at the order of Khalifa Harun. 
Obviously the most authoritative works on the sub- 

ject seem to have been written by lady doctors. 
Unfortunately we do not know anything about 
the status and family circumstances of the above lady 
poets, philosophers und . doctors. Very probably 
some of them belonged to rich and cultured families, 
which could make special arrangements for girls’ 
education even after their marriage, and some to 
Kshatriya circles, where the custom of child marriage 
did not take root for a long time even after it had be- 
come well established in the rest of society. In the 
9th century a. D., higher education of women was 
confined to royal, official, rich and well-to-do families, 

1 विधाय wrt fagat सदस्यां विधीयतां वादकथा चुधीन्त्र ॥। 
Sankaradiguyaya, ए, 51. 
” Nadvi, drab aur Bharat ke Sambandha, p. 122. 
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and to the class of dancing girls!. It may be point- 
ed out that most of the heroimes of Sanskrit dramas 
written in this period, who are represented as fairly 
educated,«belong to the classes mentioned above. 

Cuttured and rich families are naturally few in 
society. They had sufficient resources to enable them 
to employ special teachers like Brihannadai, Ganadasa 
and Haradatta for their daughters’ education. Or- 
dinary families, however, could not afford to do this 
and their daughters, who had to be married at this 
timie at about the age of 10 or 11, could therefore 
hardly receive any education. Asehaya. a com- 
mentator on Naradasmritt who flourished in the 
8th century a. 7, justities the theory of the tutelage 
of women on the ground that their intellect is not 
developed like that of men on account of their not 
having the benefit of proper training and eduecation?. 
This observation makes it clear that education had 
become fairly rare among women in general in the 
8th century a.p. It is hazerdous to make any state- 
ment about the exact extent of literacy among women 
at about 1000 a. 7., for we have no data hke modern 
census reports to guide us. Literacy among men at 
this time was about 30 per cent.?; that anong women 
could not have very probably been more than 10 per 
cent. 


1 पुरुषवद्योषितोपि कवीभवेयुः । शूयन्ते दु्यन्ते च राजपुज्यो महामात्र 
बुहितरो गणिकाः कोौटुम्बिकभार्यारच शास्त्रप्रहितबुद्धयः कवयश्च | 
Kavyaminansa, p. 58. 
‡ श्ास्त्राध्ययनानधिकारित्वात्‌ शास्त्रमात्रोपजीविधर्माधिमज्ञानाभावा- 
दस्वातंशर्यम्‌ । On Naradasmviti, X 80. 
3 Altekar, Education in Ancient India, pp. 213-4. 
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The cultivation of fine arts like music, dancing 
and painting was encouraged in the case of girls since 
very early times. Musical recitation of the Sama 
hymns was originally the special function of ladies}. 
It is clear that they must be specialising in music in 
the early Vedic period ; otherwise this important duty 
would not have been assigned to them. Some legends 
in the Vedic literature make caustic references to 
women’s partiality to music. Once Devas and Asuras 
both wented to win over the Goddess of Speech ; gods 
succeeded in their effort because they were cléver 
enough to realise that the best way to.achieve their 
object was to sing and dance before her. The author 
of the legend cannot resist the temptation of observing 
that women can be easily won over by one who sings 
melodiously and dances gracefully before them (9, Br., 
IIT, 2, 4, 6). 

In the post-Vedic period also society went on 
encouraging music and dancing in the case of girls. 
Among the arts which ladies in cultured families were 
expected to cultivate, the Kamasutra assigns the most 
prominent place to dancing and music, both vocal and 
instrumental (1,3,16). Otherarts which they were recom- 
mended to master were painting, gardening, garland- 
making, toy-making, house decorations ete. (Ibid, 
1,3, 1). Heroines of Sanskrit dramas, written during 
the first millennium of the Christian era, are 
well versed in most of these arts. Not infrequently, 
maidens used to give a dance in the court before a 


1 पल्नीकर्मेव वं तेऽत्र कुर्वन्ति यदुद्गातारः | 
9. Br., XIV, 8, 1, 85. 
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sélect audience without incurring thereby any social 


opprobrium!. The dance teacher was a _ regular 
officer in the royal court. It is clear that higher 
sections of society used to take all possible care to 
develop the msthetic sense of girls. 


Girls in ruling families used to receive some mili- 
tary and administrative training also. If such were 
not the case dowager queens like Nayanikai of the 
Satavahana dynasty (Qnd century B.c.), Prabhavati 
Gupta of the Vakataka family (4th century a. p.), 
Vijayabhattarikai of the Chalukya house (7th century 
A. ए.) and Sugandhi and Didd& of Kashmir (10th 
century +. D.) could not have successfully adminis- 
tered extensive kingdoms during the minority of their 
sons. It will be shown in chapter VI that in the 
Chalukya administration (c. 980-1160 a. D.), queen 
governors and officers were quite common. The due 
discharge of these administrative duties presupposed 
a good training on proper lines. In ordinary Ksha- 
triya families ladies used to receive a fairly good 
amount of military training. Lady guards of kings, 
referred to in dramas, belonged to this class ; they were 
usually experts in the use of the bow and the sword. 
South Indian inscriptions of the medieval period dis- 
close the existence of many Kshatriya, ladies defending 
their hearths and homes in times of danger. Ladies 
from Karnatak seem to have led the way in this 
matter. A heroine from Mysore is known to have died 
in a village affray at Siddhanhalli in 1041 a. 2. In 


४ Stenzler, Ocean of Stories, TX, p. xiv. 
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1264 a. 2. another Karnatak herdine was honoured 
by the government of the day with the reward of a 
nose Jewel in recognition of her braver 10 over- 
powering a dacoit. A Nilgund inscription, records a 
military expedition led by a feudatory queen. In 
1446 a Mysore heroine died in Shikoga Taluka fighting 
fo avenge the murder of her father!. 

It is quite well known that Rajput princesses 
were adepts in the use of the sword and the spear. 
They could lead the armies and direct the government 
in the hour of need. Kiirmadevi, a queen of king 
Simarasi, took over the administration of her king- 
dom on her husband’s death and repulsed the attacks 

of Kutub-ud-Din. Javahirdevi, a queen of king Sang§, 
died fighting at the head of her army, while defending 
Chitor after her husband’s death. Rajput history is 
full of such instances and they need not be all enu- 
merated here. 

This tradition of giving military training to girls 
continued in the Maratha royal families, which were 
ruling over a considerable part of India during the 17th 
and 18th centuries. Rani bhimabai, the daughter of 
Yeshwantrao Holkar, told Sir John Malcolm that it 
was an incumbent duty on a Maratha princess to lead 
her troops in person when there was no husband 
or son to do sv. ‘Tarabai, the founder of Kolhapur 
state, used to lead her army and direct her govern- 
ment. The example of queen Lakshmibai of Jhansi, 
who excited the admiration even of her opponents 
by her remarkable bravery and sound generalship, 

1 See S.J. ¢. R., for 1921, No.73; 7. C., I, No. 75, 
4. 8. 1६. for 1998-9, p. 117, 7.९. Vol. VIL Shikarpur No. 2. 
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is,well known. ‘The late princess Kamalabii 3५10418, 
the sister of the present Maharaja of Gwalior, was an 
adept in all military excercises. Her father was but 
carrying ovt the old Maratha tradition when he laid 
down defailed directions in his will in this connection. 

Could women become economically mdependent 
as a result of their training ? Those who followed the 
medical or the teaching line could of course become 
economically self-sufficient. The same was the case 
with singers and dancers. For ordinary women spin- 
ning and weaving afforded a good opening in times of 
difficulty. Thijs was a very important and prosperous 
industry in India down to 1850 a. p. [Lt was organised 
and conducted mainly as a cottage industry, and so 
it afforded good seope to women in financial dis- 
tress. In early Buddhist literature (c. 800 B. c.), 
we come across ladies assuring their dying husbands 
that they need not worry about the financial future 
of their families!; for they could earn the necessary 
11601116 by spinning and weaving cotton and woollen 
yarn and piece-goods. The .lrthasastra of Kautilya 
lays down that the state should provide special: 
facilities to destitute women to enable them to earn 
a living by spinning?. From medieval commentators 
we learn that spinning continued to be the mainstay 
of poor widows at that time as well}. It may be 

' कुसलाहं गहपति कप्पासं कतितुं वेणिमोलि खित्‌ सक्काहं गहपति 
तवच्चयेन दारके पोतितुम्‌ । ` 14. .Vi., I, 7. 29४. 

‡ यादचानिष्कासिन्यः प्रोधितविधवा न्यंकाः कन्यका वा श्रात्मानं बिभृयुः 
ताः सोपग्रहं (कर्तन) कमं कारयितव्याः । arthusastra, If, 28. 


» भृतका! शनपत्याया wait भतेधनादो दाथिके च कतेनादिन्‌! 
केनचिदुपायेन जीवत्त्याः` ` ` ६ Medhatithi on Manu, V, 157. 
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pointed out that cloth was much costlier In ancient 
and medieval India than what it is to-day; Indian 
fabrics were besides in great demand throughout the 
three continents down to the beginning ef the last 
century!. Women in distress, who resorted to spinn- 
ing 98 a means of maintenance, had therefore ampue 
scope for work and got fair wages. 

Let us now survey the state of female education 
during the last 700 years. During the Muslim rule 
the percentage of literacy among Hindu women went 
further down with a great rapidity. Rich and cul- 
tured families were as a rule ruined by the new political 
revolution ; they were no longer in a position to make 
special arrangements for the education of their daught- 
ers. Some new Hindu families also no doubt rose 10 
eminence with the rise of Islam. but their number was 
generally small and they did not, asa rule, possess 
sufficient culture to induce them to take active steps 
for the fostering of education among the girls of their 
households. he daughters 11) रतुपा and Nair 
families could read and write ; the same was the case 
with Jain nuns, who were generally in a position to 
read their own scriptures. These, however, were ex- 
ceptional cases. Ordinarily only prostitutes and danc- 
ing girls could read and write. ‘I'he decline of literacy 
among women was so marked and rapid that by the 
peginning of the 19th century hardly ope woian in 
a hundred could read 11) Madras ant. Malva. In the 
former province in 1626 a. p. only 4,928 girls were 
attending schools as against 1,57,664 boys. Accord. 


1 Moreland, India at the Death of Akbur, ए. 179. 
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in to the then population of the presidency the per- 
centage! of, girls receiving soine kind of education was 
only4. It may, therefore, be stated that at the advent 
of the British rule female education had practically 
disappeared from Hindu community. Nay, it was 
regarded as a source of moral danger, if not as an 
actual vice, since only dancing girls could normally 
read and write. 1n their families the old tradition to 
teach reading and writing to the new generation 
was continued. 

The cultivation of the 11116 arts also declined during 
this period. Music teachers were usually men not very 
famous for high character, and Hindu families were not 
rich enough to engage them. By the beginning of the 
19th century singing, dancing and writing were re- 
garded as achievements fit only for the class of dancing 
mrls. Ladies of orthodox families would have been 
shocked if a report had spread that they were 
acquainted with any of the above mentioned arts. 
Hindu women during the last millennium were usu- 
ally unlettered, but they could not be described as 
uncultured. In fact, books being rare and costly, 
traditional wisdom and culture could be learnt more 
easily from the lips of a preacher than from the 
pages of a manuscript. Every village had its own 
religious teacher (purdnika), whose vernacular dis- 
courses on religion, philosophy and culture were 
listened to with wrapt attention by all the matrons of 
the village. Though unlettered, they thus became 


1 Indian Education Commission, 1882 ; Report of the Madras 
Provincial Committee, p. 5. 
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better and more faithful custodians of ancient tradi- 
tions and culture than even literate men. ^ 

We have seen above that the literacy among 
Hindu women had reached its nadir by about 1850 
A.D. Subsequent to the assumption of the Indian ad- 
ministration by the British Crown, Government began 
to take some steps for the promotion of education 
among girls. Progress during the first forty years 
was very very slow. By the end of the last century, 
however, public opinion also began to support. its 
cause, mainly owing to its vigorous championship by 
the school of social reform. Not much progress, how- 
ever, was made for a long time, primarily because 
girls were married at the age of Yor 10. Their educa- 
tion could thus continue only for three or four vears, 
as it had to be suspended after marriage. The 
terrible havoc caused by the plague at the begin- 
ning of the present century tended to raise the 
marriageable age of girls to 12 or 18. Among the 
educated middle classes in cities it has now advanced 
to 16 or 17, chiefly owing to the influence otf 
economic factors. In 1939, a legislation was also 
passed fixing 14 as the minimum age for the marriage 
of girls. 

The raising of the marriageable age of girls has 
helped the cause of the female education 77) a remark- 
able degree. We have seen above that the lowering 
of that age to 9 or 10 by the 8th or 9th century a. 7. 
was the main cause of the decline of education 
among girls. As this cause is being now gradually 
removed, we may expect a corresponding advance 
in the progress of female education. Economic 
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conditions also are helping its spread. Services of 
educated women are still in great demand; this 
circumstance also is helping the growth of female 
education. An idea of the progress made by female 
education ‘during the last ten years can be gathered 
from the fact that while the number of girl scholars 
was 1,280,698 in 1924-25, it rose to 2,890,246 in 1984. 
35. Much leeway, however has yet to be made; only 
16.5 per cent. of the girls of the school going age 
are attending schools, and of these only 18 per cent. 
reach the 4th class. The ratio! of literate women to 
men is 1: 4. 

While thé female education is still in its infancy, 
a serious effort should be made to solve some of 
its complex problems. Fortunately these do not 
exist as far as primary education 1s concerned ; the 
knowledge of the three R’s and of elementary history, | 
geography and drawing is 88 much necessary for boys 
as itis for girls. Marriage also does not now interrupt 
the course of primary education. 

As far as the secondary and college education is 
concerned, we have to solve two thorny and difficult 
problems. ‘he first is about co-education and the 
second is about the curriculum. The exigencies of 
the situation have in a way forced us to reconcile our- 
selves to co-education, and therefore to a common 
curriculum. Outside big cities, there are few schools 
and colleges intended for girls, and so guardians are 
practically forced to send their daughters to institu- 

1 Report of the KEducational Commissoner with the Govern- 


ment of India on the Progress of Girls’ Education for the year 
1984-5 (Published in April, 1937). 
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tions primarily intended for boys. The curriculum 
also 18 therefore a more or less common one. Even 
when there are special schools and colleges for girls, 
they usually follow the course laid down for boys. For, 
the institutions have to send their students for exa- 
minations {0 universities, which have so far, with 
rare exceptions, failed to introduce a different. curri- 
culum for lady students. 

The difficulty in answering the question as to 
whether there should be a different curriculum for 
girls in high schools and colleges primarily arises from 
the fact that neither the scholars nor their guardians 
know definitely at the outset whether the students 
concerned are going to be housewives or are going to 
follow a career. In the case of a girl scholar intending 
to follow the latter alternative, it is clear that she will 
have to receive the same education as the boy student. 
A woman who wants to become a pleader or a doctor 
must obviously get the same education which a male 
pleader or doctor receives. 

The number of women who will be thus going in 
purely for a career will, however, not be a large one. 
They should attend men’s colleges and follow a com- 
mon curriculum. The vast majority of girl scholars, 
however, will eventually be destined to become house- 
wives, and schools and colleges for girls should be pri- 
marily intended to mect their needs with a special 
curriculum of their own. The education imparted in 
them should be such as will make the recepients effi- 
cient wives and mothers, and also enable them to 
become earning members of their families in their spare 
time, or in case of need and adversity. 


32 CHILDHOOD AND EDUCATION | cH 


+ In Hindu society at present, normally speaking, 
the marriage of a girl cannot be conveniently postponed 
to beyond the age of 18. We should, therefore, so 
draft the courses of female education that they should 
be over before that time. Primary education should 
take four years and be over at the age of 9. The 
secondary course should extend over six years only ; if 
we adopt the mother tongue as the medium of instrue- 
tion and slightly reduce the curricula in subjects like 
geography, mathematics and history, it will be possible 
to finish the course in six years’ time. Hygiene, nur- 
sing, domestic science, music, sewing, knitting ard 
house-decorations should figure prominently im the 
school curriculum as subjects alternative with mathe- 
matics, geography and the second language. The 
secondary course would be over at the age of 15. It 
should be followed by a college course extending over 
three years, which would be thus completed when the 
scholar is about 18. It will he (इष to frame three 
years’ courses In subjects like 

(A) Arts and Teaching, 

(B) Domestic science and Midwifery, 

(C) Music, Painting, and Photography. 

(D) Tailoring and Embroidery, 
which will be self-sufficient, and enable girl scholars 
not only to become efficient and cultured housewives 
but also to earn some money both in their spare time 
and in the case of need. In the last three groups 
there should be included a paper on Literature or 
History as well. Courses in Groups A and B will be 
obviously below the 8. 4, the 8. 7., or the M. ए. B. 3. 
standards. Those ladies, however, who have taken a 
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diploma in these subjects, should be'allowed to appear 
as private candidates for the ए. a., B. T., and Inter- 
mediate M. ए. ए. 8. exanunations. This would remove 
the difficulty im the way of a girl scholar, who has 
joined the women’s college, but, who eventually, desires 
to devote a few more years to education m order 
to attain the highest efficiency in her subject. The re- 
casting of secondary and higher education of girls on 
the ebove lines would remove the defects in the present 
systeni and cater for the needs both of those who want 
to settle down in family life, as also of those who want 
to follow a career. Lt is of course true that a cut 1 
the normal curriculum has been suggested in the courses 
of girls, but that is necessary in order to equip them for 
their normal functions of intelligent and efficient wives 
and mothers. As the matters stand to-day, girls have 
to pass the saine examinations as boys and to learn 
house-keeping at home as well, all the while having 
less physical strength than their brothers. ‘This cer- 
tainly puts too much strain upon them and 1s in- 
jurious to the future well-being of the race. 


3 | w.H.C.] 
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॥ MARRIAGE AND [DIVORCE 
| 
Marriage is a very important event in the hie of a 


woman. Matrimony in course of time is followed by 
maternity, and its recurrence makes the woman perio- 
dically helpless and absolutely dependent on her hus- 
band for some time. Marriage, therefore, determines 
the fate of a woman to a much greater extent than 11 
does the destiny of a iman. A good marriage is a 
welcome protection for the woman, घ, bad one is worse 
than a painful chain. Marriage and the problems 
connected with it form an important topic 111 the 
history of woman. We shall see in this chapter how 
the institution of marriage was evolved in ancient 
India, what forms 1t assumed im course of time, what 
was the marriageable age, how the narriage was settled 
and celebrated, and how far it was irrevocable. 
LHe KVoLUTION oF MARRIAGE 

Being of hoary antiquity Hindu literature has 
naturally preserved some traces of promiscuity exist- 
ing in prehistoric times. The Mahabharata informs 
us that in the land of the Uttarakurus! and in the city 
of Mahishimati? the institution of marriage did not 
exist. It may be, however, added that Uttarakuru 
is very probably a mythical country, not existing on 
terrestrial globe, and that the evidence about Mahish- 


+ यत्र ava: कामचारा भवन्ति । = XII, 102, 26 (B). 
2 स्वैरिष्यस्तत्र नार्यो fe यथेष्टं विचरन्त्य॒त \ 11, 32,40. 
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mati consists of an observation made by its 81489 
conqueror Sahadeva during his short stay there in 
the course of a hurricane military ¢: mpaign. It may 
not be worth more than the proverbial traveller’s tale. 
According to the Great Kpic it was the sage Svetaketu 
who decreed that promiscuity should be supplanted 
by regular marriage!. Whether the state of promis- 
cuity, here referred to as existing in prehistoric times, 
is 8 mere possibility intellectually conceived, or whe- 
ther it actually did exist i some sections of society in 
certain parts of the country, we do not know. There 
are a few passages in the epic showing that a state of 
promiscuity may not have been an impossibility at an 
early period. They disclose an astounding laxity in 
sexual morality. It must, bowever, be noted that 
most of these passages have a context and are not to 
be taken at their face value. Thus Sarmishtha ob- 


1 श्र नावृताः किल पुरा स्त्रिय श्रासन्वरानने | 
कामाचारविहारिण्यः स्वतंत्राहचारुहासिनि ॥ ठ ॥ 
तासां व्युच्चरमाणानां कौमारात्सुभगे पतीन्‌ । 
नाधर्मोऽभूद्ररारोहै स हि ध्मः पुराऽभवत्‌ ॥ ५ ॥ 
प्रमाणदृष्टो धर्मोऽयं पूज्यते च महभिः । 
उत्तरेषु च रम्भोरु कु रष्वद्यापि दश्यते ॥ 
स्त्रीणामनुग्रहकरः स हि धमः सनातनः ॥ ७ ॥ 
ग्रस्मिस्तु लोके न चिरान्मयदियं शुचिस्मिते ॥ 
स्थापिता येन यस्माच्च तन्मे विस्तरतः AT । 
ayant नाम महरषिरिति नः श्रुतम्‌ ॥ ९ ॥ 
इवेतकेतुरिति eat: पुत्रस्तस्थाभवन्मुनिः । 
मयदिथं कृता तेन धर्म्या व इवेतकेतुना ॥ १२ ॥ 
तदा प्रभृति मर्थादा स्थितेयमिति नः श्रुतम्‌ | 
व्युखवरन्त्याः पति नार्या श्रच्प्रमृति पातकम्‌ ।॥ ४४ ॥ 
wagered घोरं भविष्यत्यसुखावहम्‌ | 
भार्यां तथा व्युच्चरतः कौमारब्रह्मचारिणीम्‌ ॥ 
पतिव्रतामेतदेव भविता पातकं भवि uw ४७ ॥ 2401५. ,, 128. 
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serves that there is no difference between one’s own 
husband and the husband of a friend! ; but we must 
note that this is an argument advanced by a woman 
driven inéo desperation by the unnatural punishment 
of eternal maidenhood inflicted upon her. When 
eventually king Yayati yields to Sarmishtha’s Impor- 
tunities and is taken to task by Sukra, his father-in- 
law, he observes that duty and chivalry rendered it 
necessary for him to comply with Sarmishtha’s request2. 
The astounding proposition here advanced by him is, 
however, nothing but an untenable defence put for- 
ward by an.accused who is at a loss to know how to 
defend himself. The traces of promiscuity that we 
get in the epic have {0 be referred to pre-Vedic times ; 
for we find the institution of marriage well established 
in the Rigveda. 

Not only was marriage well established in the 
Vedie age, but it was also regarded as a social and 
and religious duty and necessity. This was the 
case even in the Indo-Iranian period. According to 
the Avesta oblations offered unto gods or ancestors by 
a maiden or a bachelor are unacceptable to them 
(Asht Yashta, c, X,54). A Vedic passage says that a 
person, who is unmarricd, is unholy’. Marriaye opened 
anew period of holy life which was to be led at 
the altar of truth and duty4. The couple was to take 


1 समावेतौ मतौ राजन्‌ पतिः सख्याहच यः पतिः ॥ Ibid, I, 76, 28. 
2 ऋतुं व याचमानाया न ददाति पुमानृतुम्‌ | 
ANAM ATA सख इह ब्रह्मवादिभिः \\ 104. 1. ए ,5५4. 
2 श्रयक्नियो वा एष योऽपत्नीकः । 7. Br., Il, 2, 2, 6. 
* ऋतस्य योनौ सुकृतस्य ल्लोके । 2. 77., X, 85, 24. 
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particular care in properly performing the rituals cons 
nected with the Garhapatya lire kindled at the time of 
their marriage. Prescribed sacrifices to ‘gods and 
manes were to be regularly offered. And finally the 
couple was to perpetuate the race bv raising and 
training a numerous progeny, so that oblations may fo. 
ever continue to be offered to gods and ancestors. A 
later age, which had developed the system of the four 
Agramas, pointed out that the whole society depends 
upon the houeseholder for its maintenance; the 
Brahmachari, the Vanaprastha and the Samnyasi can 
hardly exist without active help from a zealous and 
conscicntious class of householders. The householder 
is as necessary for society as the breath is for the body!. 

Such bemg the views of society about marriage 
since very carly times, it was naturally regarded as 
normally necessary and desirable for all. According 
to the Avesta bachelors are spiritually inferior to 
married men, and among the latter those without 
children to those who have them (largard LV, 180-3). 
The Vedic age shares the same views. It must be, 
however, observed that down to about 500 B. 6. 
though marriage was regarded as highly desirable for 
both men and women, society did not insist that it 
should be performed at all cost, even if there were 
insuperable impediments in arranging a suitable 
match. The Vedic literature often refers to the spinster. 
Amajith, “one who grows old in (one’s parents’) 
house” is the significant expression used to denote an 


1 यथा वायुं समाभित्य Ale सवजन्तवः \ 
तथा genase वतते वतं AVIAN: YW Mam: 111. 77. 
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७1५ maid. “The usual cause that compelled maidens 
to remain unmarried was some serious physical defect 
or disease! Such, for instance, was the case of Ghosha, 
who could not marry till she was cured of her skin 
disease, by the favour of gods Asvins. In the age of the 
Upanishads hundreds of youths began to enter the 
monastery without caring to marry, and some maidens 
like Sulabha began to follow their example with a 
view to achieve spiritual salvation!. The commentary 
on the Therigatha shows that some women used 
to join Buddhist Samgha before their marriage ; their 
nuniber, however, was not very large. 

By about 800 ए. c. marriage came to be regarded 
as obligatory for girls. Several causes mduced society 
to subseribe to this view. In the first place there was 
a reaction produced in society by maidens jomimg 
the Buddhist and Jain orders either without a genuine 
spiritual urge or without a free and spontaneous 
permission of their elders. Some oi these were 
unable to live up to their Ingh ideals, and their 
lapses were furiously commented upon by the public. 
Social thinkers began to feel that it would be better 
to prevent such abuses by making matriage obliga- 
tory for all girls. Secondly, the inarriage of girls 
came to be compared to the upanayana of boys at 
about this time. If wpanayana was obligatory for 
boys, marriage which was its counter-part, ought to 
be absolutely binding on girls. As we shall soon 


l साहं aferge जाता भतंयंसति मद्विधे । 
विनीता मोक्षधर्मेष्‌ चराम्येका मुनितव्रतम्‌ ॥ 
Mbh., XII, 325, 108. 
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see, marriageable age of girls was reduced to 13 or 14 
by this time ; girls found themselves already married 
before they attamed an age when they could exercise 
an intelligent choice in the matter. The Mahabharata 
informs us that it was the sage Dirghatamas who laid 
it down that women ought never to remain unmarried 
in futurel. Klsewhere the epic illustrates the same 
principle by a naive story. Subhrii was the daughter 
of sage Kuni. Her father wanted to give her in 
marriage, but she would not consent. She remained 
unmarried for all her hfe, practising severe penance. 
At the time of her death, however, she learnt to her 
ereat surprise that she could not go to heaven because 
her body was not consecrated by the sacrament of 
marriage. With great difficulty she then induced sage 
Sringavat to marry her, stayed with him for one night 
८11 was then enabled to go to heaven (IX, 33). 

The epic is undoubtedly right in emphasing the 
great, necessity of marriage jor girls in the above 
legend ; for there are more pitfalls m the path of an 
unmarried woman than those in the way of an un- 
married man. As a consequence of the new theory 
which made marriage obligatory for girls, negligent 
parents must have become more alert in arranging the 
marriages of their daughters. It must, however, be 
admitted that this theory tended to crush the literary 
and spiritual ambitions of the gifted section of the fair 
sex. Further, it has to be pointed out that it led to 
grave abuses when pre-puberty marriages began to 
be insisted upon from about the beginning of the 


1 श्रपतीनां तु नारीणामद्यप्रभूति पातकम्‌ । 1, 114, 8५. 
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Christian era. Some Smritis like Yama began to 
advocate the unfottunate view that since marriage 
was compulsory for girls, parents should marry them 
even to undesirable persons, if suitable bridegrooms 
were net available before the time of puberty!. This 
rule made the lot of a defective deformed or diseased 
girl very pitiable. She could not naturally get a 
good husband and her father had yet to marry her. 
He had therefore to spend heavily in marrymg her to 
a person, who was almost certain to discard her, and 
contract a fresh marriage with a more suitable bride. 
It must, however, be added that even if a defective 
girl is kept unmarried, her lot 1s by no means happy. 
As years roll on and the parents die, her brothers 
do not care for her, and scoundrels and selfish persons 
in society are not few in number who delight in 
spreading thorns in her way. 

It is interesting to note that marriage was made 
obligatory for girls in contemporary Persia asx well. 
Matrimony however was not regarded there ax neces- 
sary for the spiritual salvation of mien. ‘For a woman 
there is no offspring except by intercourse with a ian 
and no lineage proceeds from her. But for a ian 
without a wife, when he shall recite the Avesta as it is 
mentioned in the Vendidad, there may be a lineage 
which proceeds onwards to the future existence.’ 
(Pahlvi Texts, Part I, pp. 3822-8). In India also 
students were regarded as the spiritual children of 


\ बद्याद्गुणवते कन्यां नग्निकां ब्रह्मचारिणे । 
भ्रपि. वा गुणहीनाय नोपरन्ध्याद्रजस्वलाम्‌ ॥ 
Quoted in SCS, p. 216. 
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their teachers, and women teachers had practically 
disappeared from the scene by the beginning of the 
Christian cra. But women’s incapacity: to leave 
behind a spiritual hneage has not been advanced as 
an argument for making marriage obligatory for them. 
In India also marriage was made obligatory for 
women and not for men. One of the reasons may 
perhaps have been the possibility of men leaving a 
spiritual or intellectual meage behind them. ‘he 
real reason for this differential treatment, Jiowever, 
scems to have been the recognition by society of the 
simple fact that an unmarried woman has to face 
sreater risks in society than an unmarried man. 
Public opmion also 18 much less) sympathetic to a 
woman who has gone astray even unwillingly, than 
to a man who leads a vicious life deliberately. Smriti 
writters should, however, have recognised some ex- 
ceptions to the general rule. This would have avoided 
its abuse in an age when pre-puberty marriages be- 
came the order of the day, and given scope to talented 
girls to master their favourite sublects and to spiri- 
tually minded women to try seriously for the realisa- 
tion of their dreains. Ln that case the number of lady 
scholars would not have dwindled down and a Miraébai 
would not have been compelled to lead 8. married. life 
much to her own and to her husbaud’s sorrow. 


HorRMs 01 MARRIAGE 


The eight forms of marriage recognised by Sinritis 
are well known. There are, however, several other 
varieties and customs of marriage prevailing in the 
lower sections of Hindu society, which find no recog- 
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nition in the Dharmagastra literature. Thus among 
the Levé and Kadvé Kunbis of Gujarat, the marriage 
season comes only 01106 in the course of twelve years 
and lasts for three days only. During this short 
period ¢ven girls in the cradle have to be married; for 
pre-puberty marriages are insisted upon. Gazetteers 
have recorded several other strange customs prevailing 
among backward tribes in different districts and pro- 
vinces. ‘These, however, arc the traces of the earlier 
prinitive practices, which exist, not on account of, 
. but in spite of Hinduism and its culture. They are 
also fast disappearing at present. It is therefore not 
necessary for the purposes of the present work to exa- 
mine and discuss them. 

A critical survey of the well known eight forms of 
marriage is very interesting and tnportant from the 
sociological point of view. We shall first consider the 
unapproved ones among them, for they take us back 
to prehistoric times. [कांत], Rakshasa and Asura 
unquestionably belong to this group. There 18 a 
difference of opinion about the Gandharva 01 love 
marriage ; some writers approve and praise it, while 
others regard it with disfavour. The parties them- 
selves were conscious of a certain irregularity in their 
conduct, but they knew that they were within 
the law. 

The Paisécha form of marriage, which is the most 
condemned one, ix undoubtedly of the greatest anti- 
quity. In this marriage the bride is either duped, 
very often by making her overdrunk, or physically 
overpowered by the bridegroom in order to make her 
yield to his passion. Surprise has been expressed 
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by several writers that force or fraud should thus haye 
been legalised, and the bridegroom allowed to compel 
the unfortunate woman to live with him ds his wife. 
This objection is based upon the ignorapce of the 
simple fact that our Smritis preserve the णाल of 
several prehistoric customs. ‘They have included 
Paisacha marriage in their list firstly, because old tra- 
dition knew of it, and secondly because 10 was some- 
times resorted to by backward tribes. They wanted 
to stamp out this practice and have therefore men- 
tioned it only for the purpose 01 its strong condemna- 
tion. There was a further reason for its legal recogni- 
tion. From about the beginning of the Christian era 
society began to insist upon absolute virginity im the 
case of brides. Virgins, who had the misfortune of 
being criminally assaulted, had therefore hardly any 
chance of an honourable marriage with any other 
person. The only way in which  law-writers could 
help them was by compelling the culprits to marry the 
parties they had wronged. This obviously 18 not a 
satisfactory arrangement, but no other alternative 
was available. A regard for the future prospects of the 
unfortunate virgin was thus a further reason for the 
mention of the Paisécha marriage. Much against their 
wishes, Smriti writers were compelled to recognise 10. 
It may, however, be added that two of the early 
Dharmasastra writers, Vasishtha and Apastamba. do 
not recognise Paisécha marriage at all. ‘hey mention 
only three unapproved forms, Gandharva, Rakshasa 
and Asura. They seem to have subscribed to the 
modern view that a culprit should not be allowed to 
be benefited by his wrong. 
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The Rakshasa marriage, or as it is more appro- 
priately described by one authority, the Kshatra 
marriage, takes us back to prehistoric times when 
women were regarded as prizes of war. In this marri- 
age the victor carried away the bride and married her, 
The fight was necessary cither because women offered 
real resistance on account of the ill-treatment which 
they received from their husbands in primitive society, 
or because parents were unwilling to lose the services 
of their daughters, or because it was regarded as a 
potnt of honour for a warrior that he should have for 
his wife a woman, whom he could point out also as a 
trophy of war. ‘The last point has been eniphasised 
by 111 when he proceeds to appease the anger 
of Baladeva and justify the conduct of Arjuna in 
foreibly carrying away Subhadra, who, though fallen 
in love with Arjuna, was about to be married to a son 
of Dhritarésthtra. ° Arjuna,’ says Srikrishiaa, ‘did vot 
like Brahma marriage, because brides are treated there 
as objects of gift like cattle. Purchase of bride, being 
a disreputable procedure, was altogether out of 
question. Since Subhadré had fallen in love with 
him, to carry her away relying upon the power of his 
own arms was the only honorable course left open for 
Arjuna!” This argument gives a good glimpse of 
the warrior mentality, which favoured the Kshatra 
marriage. It 18 interesting to point out that Srikrishaa 


| प्रवानमपि कन्यायाः पञ्चुवत्कोऽनमन्यते | 
विक्रयं चाप्यपत्यस्य कः कुयत्पुरषो भुवि ॥ 
एतान्दोषांस्तु कौन्तेयो दृष्टवानिति मे मतिः । 
क्षत्रियाणां तु वीर्य प्रशस्तं हरणं बलात्‌ | 
Wa: TAD हूतवान्कन्यां धर्मेण पाण्डवः ॥ 1, 245, 5-6. 
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had himself acted upon this theory at the time of his 
marnage with Rukmini. 

Hixamples of Kshaétra marriages preserved in 
ancient Indian tradition are not manv. la Rigveda 
(1, 116) Vimada is described as having won ais bride 
in a battle. The Mahabharata imforins us that 
Bhishma defeated the king of Kast and carried away 
his daughter, Amba, as a bride for his brother Vichi- 
travirya. It is, however, necessary to pomt out that 
this procedure of Bhishna has been later condemned 
in the epic by Sigupalal. It is clear that though the 
Kshatra marriage continued to be recognised by 
Smritis and epics, 1{ had ceased to be approved even 
by enhghtened Kshatriyas in the उप्त century 3. c. 
It is not to be supposed, however, that even in the 
earlier period 16 was the normal or the usual form of 
marriage among the Kshatriyas : some warriors used 
to have recourse to it if need arose. Normally Ksha- 
triya marriages too were setticd otherwise than by an 
appeal to arms. 

The traces of Kshatra marriage, however, still 
remain in the marriage customs and = procedure 
prevailing in some parts of the country. ‘Thus in 
the marriage songs of Gujarat and U. P., which are 
sung at the time of the departure of the bride for her 
new home, the bridegroom is compared to a robber 


1 को हि धर्मिणमात्मानं जानञ्ज्ञानविदां वरः। 
कुर्याद्यथा त्वया भीष्म कृतं धर्ममवेक्षता ॥ 
घ्नन्यकामा हि धर्मज्ञा कन्यका प्राज्ञमानिना । 
gat नामेति wd ते कथं सापहूता त्वया ॥ 
तां त्वयापहूतां भीष्म कन्यां नषितवान्तृषः | 
भ्राता विचित्रवीर्यस्ते सतां ध्ममनत्मरन ui I, 61, 22 ff. 
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and liberally showered with abuses. It is not possible 
to suppose that all these abuses are mtended for the 
invisible evil spirits which are supposed to be hovering 
about the couple. Some of them at least are clearly 
intended for the bridegroom who ts carrying away the 
bride hike a conqueror. In many tribes the formality 
of chase is still preserved though the marriage union 
is previously arranged by mutual consent?. In such 
eases the drama of the mock chase or light, that 1s en- 
acted, is 1101. im honour of force, but m honour of the 
institution of marrage, which has superseded 11. 
The next form of marriage that we shall now 
consider is the Asura Viviha, under which the hus- 
band used to get a bride by paying a reasonable price 
for her. ‘he idea probably was that it would be dis- 
graceful for a girl and her family if she was given in 
marriage for nothing. It would mean that she was 
not worth any price and that her family had no status 
and respectability. The origin of the name of this 
form of marriage is uncertain. Marriage by purchase 
was the order of the day among ancient Assyrians, 
and this circustance may have been responsible for 
the name Asura being given to that form of marriage 
where a bride-price was paid. The price paid by the 
bridegroom was originally a compensation to the 
bride’s family for the loss of her service, but a portion 
of it soon began to be returned to the bride as a 
marriage gift. The bride-price was usually paid in 
‘ash or kind. In some uncivilised communities, the 
bridegroom agrees to serve his would-be father-in-law 


1 Statistical Account of Bengal, Vol. XVI, p. 258. 
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for a number of years in lieu of the payment of the 
bride-price. This custom is not referred to anywhere 
in the Hindu tradition or literature 

The Asura marriave is undoubtedly better than 
the Kshatra one, for it presupposes a recognition by 
society of the fact that woman has a value and has to 
be paid for. It therefore helped the innprovement. of 
the lot of the wife. The average husband became 
naturally unwilling to ill-treat his wife out of mere 
frivolity ; very often she used to cost him dearly and 
to find another substitute for her was not always an 
asy economic proposition १ 

There are a few cases of Asura marriages recorded 
in anctent Indian tradition. In Vedie times, the cus- 
tom of the bride purchase was known, but not held in 
esteem ; the son-in-law in such cases was described as 
a vyamata or a disreputable son-in-law.) To Pali 
literature also the custom ts not unknown ; the father 
of Isidasi, one of the nuns ot the Therigatha, bad 
received a bride-price for her m= ber marriage (Vv. 
120 and 153). "11116 Dhanmapada also mentions the 
custom (v. 215 and commentary) In the epics we 
find that at the time of the marriages of Katkevi, 
Gandhari and Madri a heavy bride-price had to be paid 
to their guardians. 1t must be, however, pomted out 
that though the custom undoubtedly prevailed in 
some sections of the community, it was velaemently 
condemned by the leaders of society. Those who 
followed it knew that what they were doing was not 


1 ga हि भूरिदावत्तरा वां विजामातुरुत वा धा स्यालात्‌ | 
R.V., i, 109, 2. 
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Commendable. This would be quite clear from the 
great hesitation which Salya felt in informing Bhishma! 
that if he wished to secure his sister Madri as a bride 
for Pandv, he would have to pay a good bride-price. 
He गदाः the topic apologetically. ^" There is a family 
custom with us which whether good or bad, I have got 
to follow. You also know it. Why then do you 
want me to say in so many words that you should pay 
a bride-price १ [४ is quite clear from the tone and 
contents of this speech that Salya recognised the 
custom as undesirable, though he had not the moral 
courage to give it up in order to set a better example 
for his successors. Perhaps the greed of money was 
too strong for the feeble inner voice. 

The writers of Dharmagastra literature almost 
lose their temper m condemning the custom of the 
bride-price. Baudhayana warns the guardians that 
they will go to the most terrible hell if they sell 
daughters 111 marriage, and points out to the husband 
that a purchased bride would not become a legal wile 
at २५2. She continues to remain in her father’s 

| qa: salad {कचित्कुलेऽस्मिन्नपसत्तमेः । 
साध वा यदि वासाध्‌ तन्नातिऽकरान्तुमृत्सहे \ 
व्यक्तं तद्धुवतहचापि विदितं नात्र संशयः 1 
न च युक्तं तथा वक्तुं भवान्देहीति सत्तम ॥ 
कुलधमः सनो वीर प्रमाणं परमं च तत्‌ | 
तेन त्वां न ब्रबीम्येतदसंदिग्धं वचोऽरिहन्‌ ॥ 
तं भीष्मः प्रत्युवाचेदं मद्र राजं जनाधिपः | 
धमं एषः परो राजन्स्वयम्‌क्तः स्वयंभुवा ॥ 
नात्र Heat दोषोऽस्ति पुर्वे विधिरयं कृतः । 1, 192, 9. 
‡ क्रीता द्रव्येणया नारी सा न पत्नी विधीयते। 
a at aaa सा पित्रे दासीं तां कवयो fag: 
शुल्केन ये प्रयच्छन्ति स्वसुतां लोभमोहिताः । 
पतन्ति नरके धोरे ध्नन्ति चासप्तमात्करुलम्‌ ॥ 1, 11, 20-1. 
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gotra, and sons born of her do not become entitled 
to offer oblations to her husband’s  ancestors!. 
The Padma-purana advises that even the ‘face of a 
person, who has sold his daughter in marriage, should 
not be seen?. A fifteenth century inscription from 
Tanjore district records an agreement among the 
Brahmins of that area to the effect that they would 
excommunicate anybody who would accept. bride- 
price in marriage (S. 1. I., Vol. I, No. 56). 

The custom of bride-price has thus been vehe- 
mently condemned by the leaders of society almost 
in. every age. That this should have been necessary 
shows, however, that. the evil was very deep-rooted. 
The prevalence of child marriages since the beginning 
of the Christian era has further helped its growth. 
When brides were grown up and educated, they 
had naturally some voice, direct or indirect, in 
the settlement of their marriage, and so could not. 
be sold to the highest bidder. When, however, they 
began to be marricd at the tender age of 10 or 11, 
it became easy for avaricious and uncultured guar- 
dians to settle the marriage more with a view to get 
the highest bride-price than with the aim of finding 
the most suitable bridegroom. The custom of bride- 
price has therefore become commoner in the lower 
sections of society during the last fifteen hundred 


years as a result of the lowering of the marriage age. 


1 gama a at eat aM पत्नी विधीयते । 
तस्यां जाताः सुतास्तेषां frafavst न विद्यते ॥ 1114, ४84. 
2 कन्याविक्रयिणां ब्रह्मन्न पहयेद्रदनं बुधः। 
दष्ट्वा चाज्ञानतो वापि कुर्यन्मितण्डदश्चनम्‌ ॥। 
Brahmakhanda. 24, 26. 


4 (w.u.c.]| 
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Its vehement denunciation has succeeded in stampmg 
it out only from the higher classes of society. The 
spread of education and the raising of the marriageable 
age are, however, now eradicating the evil even from 
the: lower, strata of society. 

The Gandharva marriage now comes up for con- 
sideration. 'l'his was a love marriage, pure and simple. 
From the Vedic age, the Gandharvas were well-known 
for their amorous disposition, and « marriage which 
was consummated before the dae performance of 
the sacred rituals, naturally came to be known after 
them. 

Authorities are not agreed as to whether love 
unions *shoald) be meluded within the category of 
approved marriages. The Baudhayana Dharma Siitra 
refers with approval to the view of some thinkers 
‘that love unions ought to be connnended as they pre- 
suppose reciprocal attachment!. The Kiamasttra re- 
gards them as ideally good2. The Mahabharata m one 
place includes the Gandharva unton within the group 
of the approved marriages (111, 41). Manu seeimns 
to be mdecisive 11 the matter (ILL, 28-25). Later 
writers disapprove both the Gandharva marriage and 
the self-choice by the bride (svayamvara).  Owimg to 
the mtroduction of child marriages both [11686 had 
become tupracticable in their days. 

In the Gaéndharva marriage parties fall 1) love 
with each other and immediately proceed to consum- 


। गान्धर्वमप्येके stair स्वेषां स्नेहानु गतत्वात्‌ | 
1. 20. 9., [. 11, 19, 7. 
‡ सुखत्वादबहुश्लेश्लादपि चावरणादिहु | 
अनुरागात्मकत्वास्च WT: प्रवरो भतः WILL, 5, 30. 
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mate their contemplated marriage. Religious rituals 
etc. do not preeede the union. <A passage inter- 
polated in the Mahabharata in later times no doubt 
represents Sakuntala as calling a priest दविः the per- 
formance of the religious rites before procegding to 
consummate her marriage!. This version of the story 
is Inconsistent with the one given by Kalidasa in his 
Sakuntala ; it further contradicts the definition of the 
Gandharva marriage as given im the epic itself. When 
Kanva proceeds to express his approval to his daugh- 
ter of her love marriage, he meidentally defines the 
Gandharva marriage as a love union brought: about 
without any recitation of Mantras®. 

In course of tune as the hold of religion increased, 
Gandharva ceased to be one of the ideal forms of 
marriage ; if was included m the list of unapproved 
forms. But as long as post-puberty marriages were in 
vogue, Gandharva marriages could not be altogether 
stopped. It was, however, let down that even m 
Gandharva marriages the ritual should be performed 
after the union’. The possible objection that the 
marriage Mantras refer to a hanya or a virgin and so 
could not be recited in such a case was met by laving 


| sreaatgrqerer कृतकोतुकमंगलः | 
जग्राह विधिवत्पाणिमुवास च तया ag, 4, 8# 
[t 10 कु be pointed out that this passage 1s omitted कि an 
interpolation in the Bhandarkar Institute edition of the epic. 
2 afaaca तु गान्धर्वो विवाहः शरेष्ठ उच्यते । 
सकामायाः सकामेन निमन्त्र: श्रेष्ठ उच्यते ॥ [४, 94, 60. 
3 गान्धर्वेषु विवाहेषु पुनर्वेवाहिको विधिः । । 
कर्तंव्यहच त्रिभिर्वर्णैः समयेनाग्निसाक्षिकः i 
Devala quoted by Kulluka on Manu, VIII, 226. 
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down that the term kanya isto be understood in a 
general way as referring to a bride and not necessarily 
to a virgin!. The subsequent formal celebration of 
the marriage served the purpose ofits proper announce- 
ment t society; it also gave an opportunity to 
relations and friends to share its joy. 

Brahma, Daiva, Praijapatya and Arsha are the 
four approved forms of marriage. Among these Arsha 
ranks the last. In this marriage the father of the 
bride 1s permitted to accept a cow and a bull from 
his son-in-law for facilitating the performance of sacri- 
tices, which require the cow’s milk. ‘There is. however, 
no reason why he should not have called) apon his 
son, who was to inherit all his property, to make the 
necessary provision in this respect. The truth is 
that this gift, which the son-in-law gave to his father- 
in-law, is a relic of the bride-price, which was once 
very common. It would appear that some famulies 
hike those of Salya, for instance, were determined not 
to lose their time-honoured right of receiving the bride- 
price ; > compromise was eventually arrived at by 
permitting them to receive only a pair of cow and bull, 
ostensibly, for the purpose of getting milk for religious 
sacrifices. We can now understand why Arsha form 
is usually placed last in the list of approved marriages. 
Nay, some writers continued to regard it as a 
variety of Asura marriage; they maintained that 
the gift of a pair of cow and bull was nothing less 
than a bride-price in disguise. Tlis historically correct. 
view is opposed by Jaimini and Sabara, who had to 


~ 


1 See the commentary of Kulluka on Manu, VIII, 226. 
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defend loyally the compromise that had been arrived af. 
The former points out that the gift given by the son-in- 
law, being for religious purposes, could not be regarded 
as bride-price. The latter observes that* prices of 
articles vary in the market: according to their quality; 
in Arsha marriages all sons-in-law offer the same pre- 
sent to their fathers-in-law, and so it cannot be called 
bride-price!. These arguments, while undoubtedly 
true of the character of Arsha marriages in the days 
of Smritis, do not disprove the theory that they are 
a refined relic of Asura marriages. 

When a daughter was offered in marriage to an 
officiating priest by the sacriticer, the marriage was 
designated as a Daiva one. It was given this name, 
because the marriage was settled while a sacrifice to 
Devas was being performed. his form of marriage 
did not, however, receive an unstinted approval of 
Smriti writers ; they felt. that while a sacrifice to gods 
was being offered, neither the sacrificer nor any 
of his priests should think of secular matters 1116 
possible matrimonial allances. 

Vedic sacrifices, which were quite popular down 
to the 4th century 8. c., often lasted for several weeks. 
The sacrificer had to invite a large number of priests 
Lo perform various duties in their connection. During 
this close and prolonged association, he would often be 
very favourably impressed by the culture, education 


1 क्रयस्य धर्ममात्रत्वम्‌ । Vu. M., ४1, 1, 15. नासौ क्रय इति । क्रयो 
हधथच्चनीचपणो भवति । नियतं त्विदं दानम्‌ । Sabara on Ibid. Mitramiéra 
refutes this argument by referring to the fixed price that was paid 
for the Soma plant. He defends Arsha marriage on the ground 


धर्मनिमित्तो हसौ संबंधो न लोभनिमित्तः ॥ VMS., p. 850 


54 MARRIAGE AND DIVORCE | cu. 


ahd attainments of some one among the priests, and 
would decide to solve the marriage problem of his 
grown-up daughter by offering her to him. These were 
the days of post-puberty marriages ; owing to the close 
association during the sacrifices, daughters also could 
get an opportunity to form an estimate of their future 
husbands and guide their parents in the choice. Daiva 
marriages disappeared with Vedic sacrifices. Later 
tradition has not preserved any instances of the earlier 
period. The case recorded in the Brihaddarvala is not 
really an dnstance of this marriage ; for there the sage 
Syavadva doés 101 himself marry 1160 sacrificer’s 
danghter, but selects her for his son (४. 5 £-55 
Brihina and PrajApatva are the only two fornis 
of marriage that now remain to be considered. The 
distinction between the two is not very clearly ex- 
plained by Smmnitis. We are told that in the Brahma 
marniage, the bride, properly bedecked and ornament- 
ed, is offered to a bridegroom who ts specially invited 
for the purpose. while in) Praijg&patva., the bride is 
offered according to due rites, but with an mjunction 
to the couple that they should be always  tseparable 
companions m the discharge of their religious duties!, 
These detinittons do not really state the dutference 
between the two forms. 11 is sometimes argued that 
the myuction to the couple 11) the Prijipatya marnage 
to remain inseparable companions m the performance 


l भ्राच्छाद्य afar च भुति्ञोलवते स्वयम्‌ | 
WEI दानं कन्याया ब्राह्मो ध्मः प्रकीतितः ॥ 
सहोभौ चरतां धर्ममिति वाचानुभाष्य च । 
कन्याप्रवानमभ्यच्यं प्राजापत्यो विधिः स्मतः ॥ 17५१५. U1, 27,30. 
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of religious duties renders polygamy impossible and 
prohibits the husband from entering into the Vina- 
prastha or Sanvisa stage without the consent and 
company of his wifel. This view, however, is not 
correct, for the same corollaries can be drawn {vom the 
usual exhortation in the Brihma marriage, enjoining 
the husband and the wife to be inseparable companions 
(1 each other in all their activities in the spheres of 
religion, love and wealth. Brahma and Prijapatya are 
synonymous words and it is quite possible that the 
[ताते marriage was origmally identical with the 
Prijapatya one. ‘This conclusion is supported by the 
fact that two of the early writers. Vasishtha and 
Apstamba, do not’ mention Prijipatva marriage at 
all : they refer to only three approved forms. Brahma, 
Daiva and Arsha. PraijApatya was added later, 
probably to make the number of the [कानन of marrage 
eight. Smiyriti writers therefore naturally fail to bring 
out the difference between the two. 

In the Brahma marriage, the father carefully 
selects the son-in-law, invites hime to his house and 
offers him bis daughter according to proper religious 
rites, along with such presentsas he could convemently 
give on account of natural affection. The definition of 
the Brihina marriage. as given above, occurs m Sraritis 
which were written when girls were married at a young 
age ; the bride is therefore naturally seen figuring as 


1 यद्यपि ब्राह्मादिषु श्रपि ag धर्मचर्या भवति तथापि भ्रा श्रन्तादनया ag 
धर्म॑हचरितव्यो नाश्मान्तरं प्रवेष्टव्यं नापि स्त््यन्तरमुपयन्तव्यमिति मन्त्रेण समयः 


क्रियते । एष arene: प्राजापत्यस्य fasta: । भ्राच्छ ५1 aaa समानम्‌ । 
Haradatta on (4. D. S., 1,4.5. 
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an object of gift and not as an active agent. [t should 
be pointed out that the gift of the bride was a mere 
formality 1 did not at all authorise the husband 
to treat hjs wife in any way he liked. He had to take 
an oath that he would be always very closely associa- 
ted with his new partner in life in all its spheres. 11116 
phraseology of the bride being an object of gift was 
introduced in the marriage ritual simply because the 
word ‘dana’ had very holy associations in Hindu 
mind. One can give a dana only to a properly qual- 
tied person ; so the bridegroom-elect had to be a good 
and suitable husband. What one receives as a sacred 
gift in the presence of the Divine Fire is really a trust, 
for the proper discharge of which one is responsible 
to the Creator of the Universe. The hold and in- 
fluence of religion bemg what they were, the concep- 
tion of the bride being a sacred gift freely given to the 
bridegroom in the presence of gods for the proper dis- 
charge of religious and social duties and obligations 
was the best guarantee against any possible tendeney 
in the husband to il-treat his wife, or to become un- 
faithful to her. 

[t is true that to the modern mind the conception 
of the bride bemg a gift to the bridegroom given at 
the marriage may not appear as a high or happy one. 
Historically speaking, however, it) may be pomted 
out that this conception marked a great advance over 
the earlier practice which freely pernutted the father 
to sell his daughter in marriage. To give away a 
daughter to the best available bridegroom out of sole 
regard for her happiness without recelving any con- 
sideration whatsoever thus recorded a marked ethical 


{1 MARRIAGE NOT A CONTRACT oT 


advance. The interests of the bride were safeguarded, 
by making the whole transaction a religious one, and 
by prescribing an oath for the husband to be for ever 
true, kind and considerate to his partner. dn course 
of time several sacred and lyrical associations came to 
cluster round the Brahma marriage, and it became 
most popular and sacred. Lf its ritual is to be 
amended, it should be im the direction of making 
the bridegroom also offer himself to the bride as a 
free, sacred and unconditional gift. A marriage can 
become happy only when each party dedicates its 
entire existence for promoting the happiness and 
welfare of the othe 


‘The conception of marriage as a secular contract 
did not arise in ancient India. {n the Vedic literature 
(T. Br., U1, 8, 10), we have the story of Sita Savitri, 
who is seen refusing to marry Soma, who had fallen 
in love with her, unless he accepted certain conditions 
of her own. This story presupposses a tendency to 
regard marriage as a contract, but it did not make 
much progress, Marriage was regarded as a sacred 
religious union brought about by divine dispensation ; 
it was felt that the mutual vows which the parties 
took in the presence of Sacred Fire sufficiently em- 
phasised all the points that could possibly have been 
included in a mariage contract. The marriage sacra- 
ment united the parties in an indissoluble union, and 
the husband and the wife each praved that their love 
and friendship should be lasting, genuine and indis- 
soluble. Complete unity of interest left no room णिः 
a contract. 


58 MARRIAGE AND DIVORCE [ CH. 


Toe AGE or MARRIAGE 


Girls were married.at a fairly advanced age in 
the Vedic period. The precise age is not stated, but 
from the Avesta we learn that maidens were usually 
wedded at the age of 15 or 16 im ancient Persia 
(Vendidad, 11, 15). The sane was certainly the case 
mthe Vedic period. The very term for marriage, 
udvaiha, * carrving away (of the bride)’ presupposes 
४ post-puberty marriage, for it shows that immediately 
alter her marriage, the bride went to her husband’s 
house to live as bis wife. A perusal of the marrage 
hymn (X, 185) shows that the bride was fully mature 
and quite grown up at the time of the marriage : she 
is expressly described as blooming with youth and 
pining for a husbandt. A hope ts expressed that the 
bride would forthwith take over the reigns of the 
household = from - her parents-m-law2. This | would 
have been possible only in the case of grown wp brides, 
at least 16 or 18 years in age. 

In the Vedic literature there are several references 
to unmarried girls growme old in their parents’ houses. 
and the Atharvaveda is full of charms and spells in- 
tended for compelling the love of a reluctant: nian or 
woman. At least some of these spells must have been 
used by maidens and bachelors not) suececding m 
winning the affection of the party desired. There 
are references to lovers followmg their sweethearts, 
eiving them presents and vearning for mutual com- 


| श्रन्यामिच्छ प्रफर्व्यां सं जायां पत्या सृज । >, 95, 22. 
सूर्या यत्यत्ये शंसन्तीं मनसा सवितादात्‌ । ५, ४5, 9. 


2 समाज्ञी इवशरे भव समाज्ञी इवश्रवां भव । >. 65. 46. 
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pany. In one case we have the reference to a maiden 
pining for a husband approaching a youth anxious 
for a wifel. Under such circumstances, children of 
maidens were not unknown to society. and we get 
references to their occasional exposures as well. Indra 
is sometimes represented as rescuing them2. 

Verses 27-9 and 37 of the marriage hymn describe 
the consummation of the marriage. ‘The facts men- 
tioned in the last paragraph make it clear that this 
event must have happened immediately after the 
marriage. Lt has been argued by some writers that 
the marrage hymn, which is म, composite one, 
narrates different events that may well have taken 
place at widely separated intervals of time: we can 
therefore well assume that the consununation took 
place several months or years after the celebration 
of the marriage. There is, however, no evidence to 
support this conjecture ; the description of the bride 
as blooming with youth and [प्राह for a husband 
makes it altogether improbable and unacceptable. 

Some other arguments advanced 19 prove the 
existence of child marriages in the Vedic age inay be 
briefly considered here. [t is true that mn two passages 
of the Rigveda (1, 51. 13 and 1. 116, 1) the word 
arbha has been used to denote the bride and = the 
bridegroom. This expression, however, denotes  ten- 


। एयमगन्पतिकामा जनिकामोऽहमागमम्‌ | 
श्र्वः कनिक्रदद्यथा भगेनाहं सहागमम्‌ ॥ .1.1., 11, 80, 5. 
श्रभि त्वा योषणो दहा जारं न कन्याऽनूषत । 1. 1. IX, 56, 3. 
2 उत त्यं पुत्रमग्रवः परावुक्तं शतक्रतो । 
उक्थेष्विन्द्र antag । ¢. V., IV, 30. 6. 
See also R. V.. IV. 19, 9: V.S., XXX, 6. 
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-derness rather than childhood. for Vimada, who has 
been described as an arbha bridegroom is seen to be 
defeating his rival in battle and winning his bride. 
This is possible only in the case of a full grown youth. 
In another place we find a wife praying for hair grow- 
ing at the time of puberty!; orthodox tradition itself, 
however, states that the cause for this prayer was not 
her childhood, but: a skin disease from which she was 
suffering. Similarly in another hymn, we find a wife 
asserting to her husband that she is fullv developed 
physically and has abundant marks of complete 
puberty on ber person. This statement 1s not, however, 
made to remove the misapprehension of an ignorant 
husband : the wife makes it in the privacy of the bed- 
room to excite the passion of her husband, who had 
previously expressed his exuberant appreciation of 
her amorous चता. There is thus no data to rebut 
the force and evidence of the passages and = circum- 
stances mentioned m the last two paras. which go to 
prove that marriages in the Vedic age took place when 
the parties were fully grown up. 

The case continued to be the same down to about 
the dth century 1. c. The Grihya Sitra literature 
composed at about this time lays down that the con- 


1 इमानि त्रीणि विष्टपा तानी विरोहय । 
क्िरस्तस्योर्वरामादिदं मे उपोदरे ॥ 
wal च या न उर्वरादिमां तन्वं मम । 
श्रयो ततस्य यच्छिरः सर्वास्ता रोमा कृधि ॥ VIL, 91. 5-6. 


2 Husband: -श्रागधिता परिगधिता या कशीकेव जहे । 
दवाति महं यावुरी avait भोज्या शता ॥ 


Wife: -उपोप मे aera मा मे दभ्राणि मन्यथाः | 
सर्वाहमस्मि रोमशा गान्धारीणामिवाविका ui 1, 126, 6-7. 
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summation of the marriage should take place on the 
fourth succeeding day. Chaturthikarma, ‘the event 
of the fourth day’ long continued to be theetechnical 
name for the ritual preseribed at the consummation 
of the marriage. Some Grihya Siitras also provide 
for the contingency of the bride being in her nionthly 
course during the marriage ceremony. It 1४ true 
that ina few works of this class it is laid down that the 
bride should be a nagnika at. the time of her marriage. 
This term has been no doubt interpreted by some later 
commentators as denoting a girl of five or six who has 
no sense of bashfulness and moves about without pro- 
perly covering her body!. ‘This, however, is not the 
real or original meaning of the word. The Mahabha- 
rata describes a bride of 16 as nagnika? and one Grihya 
Sitra lays it down that the nugnika bride should also 
be a virgin at the time of her wedding’. Such a re- 
quirement 111 the case of a girl of five would be 
superfluous. As pointed out by Matridatta, the term 
nagnika therefore really refers to a woman who 1s _ fit 
to welcome her husband in privacy, tmmediately 
after her marriage*. When child marriages came into 
vogue, the meaning of the term was changed and _ it 
was maintained that it denotes a girl playing in dust 
without properly clothing herself*. 
। यावन्न लज्जणाङ्धनि कन्धा पुरुषसनल्िधो । 


योन्ादीन्यवगृहैत ताबड्धवति नग्निका ॥ 
पुराण in SCS., p. 213 


> त्रि्द्रषः षोडशवर्षा भार्या विन्देत नग्निकाम्‌ । in VMS., p.766. 
3 नग्निका सजाता ब्रह्मचारिणी ।॥ ८. G.S., 1, 19, 2. 


4 तस्माद्रस्त्रविक्षेपणार्हा नग्निका मं थुनाहेत्यथः । 
Matridatta on the above. 
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The evidence from the epics and the Buddhist 
literature also shows that down to about 100 B. ५. 
brides in‘cultured families used to be about 16 at the 
time of their marriage. They are often described as 
agerly pining for being united with husbands!, 
Nuns like Visakhaé. and Kuadalakesi, who had entered 
the nunnery before their marriage, are represented 
as bemg cither of the age of 16 or of the age of dis- 
cretion when their marriages were bemg contemplated. 
Brides in the Jiitakas are also usually seen to be grown 
up. We often come across love affairs there ; in one 
place we find a maiden named Patacharaé eloping 
with her lover, because her parents would not. sanc- 
tion her contemplated marriage2. Sit& Wuntt and 
Draupadi were fully grown up at the time of their 
marriages, which were consummated immediately. 

There ts some ambiguity 11 the present version 
of the Ramfyana about the age of Sith at the time of 
her marrige. In her talk with Rfvana at the time 
when he had come to abducther, she imftorus him 
that she was 18 at the time of her husband’s banish- 
ment, and that her marriage had taken place twelve 
years earlier. This would lead to the conclusion that 


1 राजगहे तु एका सेठिधीता सोलसवस्सुटेसिका श्रभिरूपा श्रहोसि 


दत्सनाय । तस्मि च वये धिता नारियो पुरुसभासाय होति पुरिसलोखा । 
Commentary on Dhammapida, 102. 


A passage in Sam. Ni., 37,3, 1 points out that one of the evils 
to which women are subject is the necessity to go to the homes 
of their husbands’, when they are young (dahara), The term 
dahara, however, does not refer to childhood, because Vunana- 
vatthu, 81, 5, refers to a dahara wife as being pure and chaste 
as well. 


2 Lherwgatha, No. 47 and comnqmeary. 
3 LUT, 47. 4 and 10. 


१॥ SITA’S AGE IN MARRIAGE (>) 


जिति was a child of 6 at the time of her wedding. (` 
passage 1s, however, a spurious one; that Sita 
who was very anxious for her husband's — safety 
should have discussed her history with Rivana, an 
absolute stranger, appears extremely improbable. ‘The 
Balakaufda, on the other hand, states that the marria- 
ges of Rima and lis brothers were consununated un- 
mediately after the return of the marriage party to 
Ayodhyi!. Sinularly. while narrating the story of 
her marriage to Anasiiva, Sita describes to her the 
great anxiety of her father when she had attamed an 
age fit for bemg united to a husband?. [t is there 
fore clear that. SitA was a vouihtul maiden when she 
was inarried, and the passage in Araayakinda, suggest- 
110 that she was a child of six at her marriage , is : 
later interpolation. 11 is true that Bhavabhiti also 
represents Siti to have been quite a child) in her 
marriage in several passayes: herem, however, he 
was influenced by the practice of his age, rather than 
by the evidence of anv earher and genuine tradition’. 

Marriages at. a lower age began to be advocated 
from about the ith century 7. c. The writers of the 
Dharmasitras, who flourished from ८, 400 B. c. 0 
८. 100 a. v., begin to advise that marriages of girls 
should not. be delayed long after their puberty. Two 


1 श्रभिबाद्याभिवाद्यांश्च सर्वा राजसुतास्तदा | 
रेमिर मुदिताः सर्वा wate: सटितं रहः । 1, 77, 14. 
2 पतिसंयोगसुलभं वयो दृष्ट्वा तु मे पिता । 
चिन्तामभ्यगमहीनो वित्तनाादिवाधनः ॥ tl, 119, 34. 
3 श्राविवाहसमयादगृहे वने arated यौवने ga: ॥ 
शिद्दधती मुखम्‌ । Uttarardmacharit, I, 87 and I, 20 
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of them, viz., Vasishtha and Bandhiyana, are pre- 
pared to recommend that girls may be kept unmarried 
for a period of three vears after their puberty, if there 
are difficulties in properly settling their marriages, and 
Manu and Kautilya (LV, 12) concur with them’. But 
Gautama? and Vishau(24,41)insist that. marriages inust 
be celebrated within three months of the time of puberty. 
Opinion was obviously divided at this time. Some 
thinkers pointed out that life was transitory, and if 
marriage was intended to ensure the contimuance of 
the family, the bride should not. be too young when 
it is performed. Others contended that absolute 
chastity was to be most desired, and so we should 
select a bride, who should not have even dreamt of 
sexual love}. [४ is, however. necessary 10 pomt 
out that even those, who allowed a short period of 
three months after the puberty, do nut shower any 
curses upon the guardians, if they fail to perform the 
marriages within the ninety days period of grace. 
Manu, who normally contemplates a pre-puberty 
marriage, goes to the extent of permitting the father 


23 ` १ २ ; 


। त्रीणि वर्षाण्युदीक्षेत कुमारीचऋतुमती सती ॥ B.D.S., LV, 1, 11. 
कुमारी ऋतुमती त्रीणि वर्षाण्युदीक्षेत । 
ऊध्वं त्रिभ्यो वर्षेभ्यः पति विन्देत्तुल्यम्‌ । ॥“. 0). 5. XVI, 59. 
त्रीणि व्षण्युवीक्षेत कमारीऋतुमती सती | 
ऊध्वं तु कालादेतस्माद्िन्देत सदक्ं पतिम्‌ । Aunu, LX, 90. 


२ त्रीन्कुमारी ऋतुनतीत्य स्वयं युज्येतानिन्दितेन sana feo 
ककारान्‌ 1 (. 0. 9., XVITI, 20. 


 नातिबालां वहन्त्यन्ये भ्रनित्यत्वात्प्रजाथिनः | 
वहन्ति कमिणस्तस्यामन्तःशुद्धिव्यपेक्षया ॥ 
श्रपरान्वयसंभूतां संस्वप्नादिविर्वाजताम्‌ | 
कामो यस्यां निषिद्धश्च केचिदिच्छन्ति चापदि ॥ Moh. X111,79,14.15 
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to keep the daughter unmarried, even to the end of 
her life, if a suitable husband cannot be procured!. 

We may therefore conclude that during the period 
400 8. ५. to 100 a. 7. the marriageable -age was 
being gradually lowered, and the tendency an the 
whole was to marry girls at about the time of puberty. 
There was. however, no uniformity in practice current 
in society. The Kamasitra, which belongs to the 
end of this period, presupposes the existence of both 
the post-puberty and = pre-puberty marriages (III, 
2-4). The stories in the Wathdsarttsigara, which 
depict the social life of about this time, refer both to 
child marriages brought about by parents and to love 
marriages arranged by the parties themselves (Chaps. 
24, 124). 

[t is sometimes argued that girls used to be 
married not at about the age of 14 or 15 durmg the 
Mauryan period, but at the much younger age of 6 or 
7. This contention is based upon Megasthenes, 
Fragment 1, where he states that among the Pandyas, 
who lived in Madura and Tinnevelly districts, girls used 
to be married at the age of 6. At the outset 1t may 
be pointed out that the Greek ambassador does not 
make this statement about the girls at Pataliputra, 
of which he had first-hand information, but about the 
brides in Pandya country, which he had never visited. 
He had no first-hand information about South India 
and he makes this statement on the authority of a 
hearsay report, which gravely asserted that girls in 


L काममामरणात्तिष्ठवगहे कन्यर्तृमत्यपि । 
न चैवेनां प्रयच्छेत्तु गुणहीनाय कर्हिचित्‌ | Manu, IX, ४9. 


5 [.घ.0.] 
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that country could conceive at the age of 7, because 
of a favour conferred upon its women by Heracles of 
Greece, when he had visited it (Arrian, chap. 1%). 
The marriage at the age of 6 and conception at the age 
of 7 an as true as Heracles’ visit to south India. The 
data from Greek authors do not thus invalidate the 
conclusion, reached above, that girls were usually 
married at about the age of 14 or 15 during the 
Mauryan period. 

We have seen above that there was a conflict 
of opinion 111 society during the period 100 8. ५.- 
100 a. 0. about. the desirability of —pre-puberty 
marriages. Soon after 100 a. 10. this conflict ended 
and society definitely decided in favour of pre-puberty 
marriages. An undue premium came to be placed 
upon absolute chastity ; im order to prevent the theo- 
retical possibility of unchastity m any bride whatso- 
ever, if decreed that marriages should always be 
performed before puberty!. Society was anxious 
that there should be no room whatsoever even for the 
possibility of any reports arising reflecting upon the 
character of its maidens?. As we have already shown 
(ante, p. 19), at about this time Upanayana of 
girls came to an end and they had to follow no course 
of education worth the name. As a natural conse- 
quence gitls of 15 or 16. who were not married, must 
have begun to find time hanging heavily upon them. 


॥ See ante p. 64 note No. 3. 


2 तस्मादिशल्ययितुमिच्छति मां यदि त्वं 
वत्से तवुन्मिषति नूतनयोौवनेऽस्मिन्‌ | 
न स्वेच्छमह॑सि चिरं खल्‌ कल्यकात्व- 
मासेवितुं सुलभवुलंभदृष्प्रवादम्‌ ॥ ५५५. 94, 2:24) 
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Parents also must have felt that since girls were not 
preoccupied with completing any educational course, 
it would be desirable to get them married soon after, 
or at about the time of their puberty. The birth of a 
son to ensure the continuity of the family afd offer 
oblations to the manes was always welcome ; an early 
marriage meant a son soon after puberty and was 
thus felt to be preferable!. That this may mean an 
undue physical strain on the girl-mother was un- 
fortunately not realised. 

Krom about 200 a. ४. pre-puberty marriages 
became the order of the day. Yajiavalkya, who 
wrote at about this time, msists that girls should be 
married before the age of puberty ; otherwise every 
month thew guardians will be guilty of the destruction 
of an embryo*. Yama, who came about 100 years later, 
states that even i a suitable match is impossible, the 
girl should be married before she comes of age even to 
an unsuitable husband’. What a difference between 
the views of Manu and Yama | The former was willing 
to allow a girl to remain unmarried even to the end of 
her life, if a proper husband could not be secured. 
The latter did not mind a girl being chamed to an un- 
suitable and undeserving husband for her whole life, 
if there was the least danger of the fatal [ल of the age 
of puberty being crossed before the marriage. 


| ऋतवो बहवस्ते वे गता व्यर्थाः शुचिस्मिते । Mbh. 1, 94, 65 
‡ श्रप्रयच्छन्समाप्नोति म्रणहत्यामृतौ ऋतौ । ।. 18. 


3 दद्याद्गुणवते कन्यां नग्निकां ब्रह्मचारिणे । 
ग्रपि वा गुणहीनाय नोपरन्ध्याद्रजस्वलाम्‌ 1 
(Juoted 1, SCS., p. 216. 
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° [६ was not always possible to celebrate a marriage 
in every case just on the eve of puberty. ‘If it was 
postponed to the last moment, there was the danger 
of crossing the fateful line. Not content, therefore, 
with prohibiting post-puberty marriages, Sinriti 
writers of the period 500-1000 A. D. began to en- 
courage marriages much before the time of puberty. 
They held that a girl should be regarded as having 
attained puberty at the age of 10 and therefore her 
marriage should not be postponed beyond that age!. 
At this time the ritual of marriage in the case of 
girls was regarded as corresponding to that of upana- 
yana in the case of boys; if the eighth year was the 
proper time for the latter, it ought to be the ideal 
time for the former also. A girl of 8 was Gauri and 
was therefore the most suitable one for marriage. 

The Vedic marriage mythology referred to Soma, 
Gandharva and Agni as the earlier divine husbands 
of the bride; her human husband was the fourth 
one. Writers of this period began to advocate the 
view that the different divine husbands get jurisdic- 
tion over the girl when different signs of impending 
puborty manifest themselves at. different ages. ‘They 
pointed out? that one should forestall them all by 
marrying the girl at the age of 8 or 9. 


| श्रष्टवर्षा भवेद्‌ गौरी नववर्षा तुं रोहिणी । 

THAT भवेत्कन्या WA ऊध्वं रजस्वला ॥ 

प्राप्ते तु TAN वषं यस्तु कन्यां न यच्छति | 

मासि atta रजस्तस्याः पिता पिबति श्ोणितम्‌ ॥ 

B, thadyama, III, 21-22. 

2 रोमकाले तु संप्राप्ते सोमो भुक्ते तु कन्यकाम्‌ । 

रजःकाले तु गन्धर्वो afeacq Haat ॥ 

तस्माबद्राहयेत्कन्यां यावन्नतुंमती भवेत्‌ । Sainvarta in SCS, 2. 213. 
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The custom of pre-puberty marriages became 
common among the Brahmanas alone in the beginn- 
ing; one writer even of the 17th century a. 75. ob- 
serves that the Kshatriyas are not expected to follow 
101. Life was more ephemeral in the case,ot the 
members of the fighting classes than it was with the 
rest of the community; they naturally refused to 
follow the new custom, which would have enor- 
mously increased the number of child widows in their 
community. We can therefore well understand how, 
in spite of the universal and terrible condemnation of 
the post-puberty marriages by Smriti, writers from 
८. 200 a. D., child marriages did not come into vogue 
among the Kshatriyas for a long time. Heroines of 
most of the Sanskrit dramas written during the period 
300-1200 a. 7. are grown up brides at the time of 
their marriages ; this is so because they mostly belong 
to Kshatriya circles. There are many historic 
examples of grown up marriages among the Rajputs 
during the medieval period. This will now cause no 
surprise to the reader. : 

Post-puberty marriages continued as local customs 
also 111 some of the areas that continued to be under 
the intluence of the old) pre-Aryan culture. This, 
for example, is the case in Malbar to the present. day. 
A 15th century commentator observes that among the 
people of this province, the attamment of puberty 
before the marriage is not regarded as a blemish?. 


1 “यस्तु तां वरयेत्कन्यां ब्राह्मणो ज्ञानदुर्बलः ।' श्रत्र ब्राह्मणोपावानाद्‌ 
araveaaid निषेधो न क्षत्रियादीनाम्‌ । VuVS., p. 771. 


* केरलदेशे कन्याया ऋतुमतीत्वं न दोषाय | 
Madhava on Par., III, 1.7. 19. 
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The influence of the matriarchate is responsible for 
Malbar’s bold stand against child marriages. 

In the course of time the advocates of pre-puberty 
marriages did not remain content with the girl’s 
marriage at. 8 or 9. There was an extreme section 
among them that clamoured for a still lower age. It 
is represented in Brahma Purana, which recommends 
that a girl shonld be married at any time after the 
ye of four'. Texts like those of Manu, which per- 
mitted a girl to remain unmarried even throughout 
her life if a suitable husband was not available, were 
explained away as emphasising the importance of a 
proper selection of the bridegroom, and not as per- 
mitting anv post-puberty marriage? 

The analogy of upanayana was also utilised for 
lowering the marriage age to this ridiculous extent. 
Parents anxious to ensure a rapid progress of their 
sons in education were advised to perform ther 
upunayana at the age of 5: marriage was the sub- 
stitute for upanayana in the case of girls, and so it 
could well be performed at the same early age. 

[ft may be, however, pointed out that the extreme 
views above referred to, did not become popular for 
a long time. We learn from Alberuni that durmg the 
Lith century a. 70. the normal age of a Drahmana 
bride was 12 (IL, p. 181). Parents in the lower sections 
of society, where the pernicious custom of the bride- 


1 चतुर्थद्त्सरादरध्वं यावन्न दश्मात्थयः । 
तावद्विवाहः कन्यायाः पित्रा कायः प्रयत्नतः । 165, 
"काममामरणात्‌" इति ag गुणवति सति गुणहीनाय निषेधपरम्‌ । 


न तु सर्वथा गुणहीननिषेधपरम्‌ । ऋतुमत्यपि तिष्ठेदिति वचनं उक्तरीत्या 
न स्वाथ तात्ययवबत्‌ ॥ Madhava on (71. 1. 11. p. 78 


i | WHY CHILD MARRIAGES BECAME POPULAR 4 | 


price prevailed to a great extent, were the first to 
take advantage of the permission to marry girls at the 
age of 5 or 6 for their own selfish ends. (ला exam- 
ple was later on followed by other classes, and the 
custom of very young marriages thus began to be 
more and more’common. The ramtiication of the 
‘“aste system: into hundreds of sub-eastes and the 
prohibition of inter-marriages among them from about 
the 8th or the 9th century a. 70. further aecentuat- 
ed the evil of child marriages. The selection of a 
suitible bridegroom was becoming — progressively 
more difficult, as the field of choice was being further 
and further narrowed down by the rise of new water- 
tight, sub-castes. Parents did not like to take the risk 
of losing a good bridegroom at hand by postponing 
the marriage toa later date. Paradoxical though 11 
Mav appear. it seems that the Sati custom, which be- 
came fairly popular at this time, helped the cause of 
early marriages 10 some extent. || the father died 
and the mother followed him on his funeral pyre, 
there would be a father-in-law at least to look after 
the young orphans, if they were already married. 
So why not provide them with an additional guardian 
of natural affection by marrying them at an early 
age? ‘This reason for the child inarriages prevailing 
1) Bengal was given to Merchant Fitch by the Bengalis 
with whom he discussed the problem in the 16th cen- 
tury.) The joint family system prevailing in society 
was also favourable for early marriages. Marriages 
could be performed long before the husband became 


1 Dasgupta, Benyul in the 16th century A.D., pp. 128. 181. 
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an earning member, because his parents, uncles or 
elder brothers used to take care of his wife and child- 
ren till the time he began to earn. The economic 
condition of the country was fairly satisfactory and it 
did nob therefore necessitate the postponement of 
marriage to the time the husband be¢ame an earning 
member. Naturally therefore society became more 
and more conscious of the advantages of early marria- 
ges and oblivious to their drawbacks. If further 
found that child inarriages gave a good opportunity 
to the bride to know gradually the natures and 
idiosyncrasies of the different members of the joint. 
family of her husband, to note almost imperceptibly 
his likes and dislikes , and to entertain an affection for 
him before the sex instinct had been aroused. There 
was further no chance of any scandals arising as was 
admittedly the case in the earher era of post-puberty 
marriages. Nor need the parents entertain any ap- 
prehensions of a daugter slippmg into a nunnery 
against ther wishes. Of course society knew that 
under the system of child marriage there was the 
danger of widowhood overcoming a bride before she 
१६110 Of age. But sucha calamity was believed to be 
a decree of fate, which could not be set at nought. by 
any human efforts. 

The popularity of early marriages therefore went 
on increasing in medieval times. Some enlightened 
rulers like Akbar dishked them and recommended to 
their subjects that marriages should be performed 
after the attaimment of puberty (Ain-1-Akbari, 
p. 277). The advice, however, produced no effect. 
A number of foreign travellers and merchants 
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tell us that bovs and girls were married in India 
several years earlier than the time of puberty. 
Fitch, a 16th century Knglish trader, Has noted 
that boys and = girls were marricd at Murshida- 
bad in Bengal at the age of 10 and 6 respgetively 
(Dasgupta, p. 131). Manueci tells us that durmg the 
17th century girls were often married before they were 
able to speak, but never after the age of 10 (Vol. 
III, pp. 59-60). According to Tavernier, the usual 
marriage age was 7 or & ‘Vol. 11, p. 197). One of 
the Brahmana generals of the  Peshva was filled 
with great anxiety because his daughter's marriage 
could not be arranged at the age of 9. =" Lf the marri- 
age is postponed to the next year,” he writes from the 
battle-lield, ‘the bride will be as old as 10. lt will 
be a veritable calamity and scandal.’ 

8 or 9 was the usual marriageable age of girls at 
the advent of the British rule. With the introduc- 
tion of western ideas and civilisation the educated 
sections of society began to feel the necessity of defer- 
ring marriages to a more advanced uge. Social con- 
ferences began to advocate the cause of post-puberty 
marriages during the nineties of the last century, but 
their ctforts were not appreciably successtul till the 
beginning of the 20th century. The terrible havoc 
caused by the plague advanced the imarriageable age of 
girls from 8 to 12 or 13. Society, however, was still 
afraid to cross openly the fateful age of puberty. 
The gradual disruption of the joint family system, 
the progressive realisation of the usefulness of female 
education, and above all, the hard necessities of the 
economic struggle for existence have now induced the 
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advanced sections of Hindu society to throw over- 
board the Smriti injunctions, and to openly adopt 
post-pubefty marriages. Tf, on account of economic 
factors, youths find 1 necessary to postpone marriage 
to the age of 24 or 25, they have naturally to choose 
their partners m life who are at least 16 or 17 at the 
time of the marriage. The Sarda Act, which has laid 
down 18 and 14 as the minimum legal age of marriage 
for bovs and girls respectively, follows the actual 
practice of the advanced middle classes of society. 
Of course early marriages still prevail im lower sections 
of the community, and working on the data of the 
eensus of 1921, the Age of Consent Committee of L929 
conmputed that about 39°, of girls were marricd betore 
the age of 10.) But the factors favourme late marriages 
will soon begin to operate even वा the case of lower 
Classes and 11) less than ते generation post-puberty 
marnages will become the order of the day. 

The passing of the Sarda Act m 1929, penalising 
the marriages of girls before the age of 11, produced 
a reaction in the orthodox section of Hindu society, 
some members of which proceeded to openly break the 
law. ‘Their protests and propaganda, however, are 
not likely to belp the cause of the child marriage to 
anv appreciable degree. The fact is that all those 
secular causes, which favoured the custom of the child 
marriage, are rapidly disappearing now. The joint 
family system is disintegrating, the economic struggle 
is becoming hard, and the theory that girls need not 
be educated like boys has ceased to appeal to society. 
The mjunction of the later Smritis prescribing pre- 
puberty marriages is of course there, but the thought- 
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ful section of Hindu society feels that it should be, 
now set aside m favour of the view of the earlier 
Dharmasastra writers, who permitted the postpone- 
ment of girls’ marriages to about the age of 16 or 17. 
In accepting and following the theory of post- puberty 
marriages Hindu society is merely returning to the old 
custom of the Vedic and Epic times. Lt need not there- 
fore be regarded as anti-religious at all. The main 
reason that was responsible for popularising  post- 
puberty marriages in the early period of Hindu history 
was the great coneerm which society felt over the ques- 
tion of girls’ education. Precisely the same reason 
is now helpme the cause of post-puberty marriages. 
[11 the past a few ladies known as Brahmavadinis used 
to remain for everunmarried, as they were anxious to 
devote themselves entirely to the cause of learning and 
religion. The phenomenon is repeating itself im 
modern times. ‘To-day also we have some ladies in 
society, who prefer to remain uniaarried because they 
want to devote themselves to the cause of education 
and social service. The recently founded Servants 
of Women Society of Poona has laid 1 down that its 
members shall remain unmarried, so that they should 
find it possible to devote themselves wholly and solely 
to the cause of the Soctety. 

When the pendulum is now moving towards the 
direction of late marriages, it is necessary to point 
out that they also have their own defects and draw- 
backs. ‘The marriage of a girl at the age of 10 1s as 
undesirable as her marriage at the age of 30. ‘There 
should be post-puberty marriages, no doubt, but 
they should not be normally postponed to beyond 


76 MARRIAGE AND DIVORCE | cH. 


the age of 18 or 20. We have shown in Chapter 1 
(ante, pp. 31-38) how the secondary and Ingher educa- 
tion of girls can be finished before this time. One 
Dharmasiitra writer hws pointed out that both 
the १५९ and the bridegroom ought to be 111 the 
prime of their vouth at the time of their marriage ; 
nota single hair of theirs should have grown gray 
at that time. This point has to be remembered 
when the marriage age is being gradually raised every 
decade. Society therefore must. be vigilant and should 
not. countenance any tendency to postpone girl’s 
Marriage beyond the age of 18 or 20. 

In the Vedic and Upanishadic periods when post- 
puberty marriages were the order of the day, reli- 
gious and spiritual ideals were held in high veneration 
by the community ; they used to permeate the atmos- 
phere of society and raise up its moral tone. This 
used to help grown-up maidens and youths in follow- 
ing the rules and discipline of the Brahmacharya life. 
Unless there is a similar or corresponding atmosphere 
in society, it will not be able to reap the full advantages 
of post-puberty marriages. If youths and imaidens, 
who have to remain unmarried till an advanced age, 
have to live ina society full of [लोप (कका) and charac- 
terised by a viliated taste, their late marriages would 
not be much better than the child marriages of the last 
century from the eugenic point of view. 

Before concluding this section 1t may be pointed 
out that child marriages were quite common in Kurope 
also for a long time. In ancient Rome maidens were 
married at the age of 10 or 12 (Miiller, Family, p. 260). 
In the age of chivalry girls were often married at the 
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age of 5, simply because marriage was a matter of 
mmlitary tactics and territorial alliances. The rule 
of the church, that boys and girls should be’ married 
at the age of 15 and 12 respectively, was openly 
flouted!. In Iingland, especially in the upper gasses, 
child marriages were common in Tudor times. Some- 
times they were performed when the parties were only 
4 or 5; they were, however, voidable before the time 
of consummation (Miller, p. 114). Clild marriages 
were less common among the working classes. Though 
1 actual practice, late marriages became common 
in England by 1850 a. b., still down to 1929, 
the minimum legal age of marriage continued to be 
12 for girls and 14 for boys. In that year the Parhia- 
ment raised it to 16 both in the eases of girls and 
boys, partly as a reaction to the mtroduetion of the 
Sarda Bill in the Indian Legislature. 
THe SETTLEMENT oF MARRIAGE. 

Let us now see what part the bride took in the 
settlement of the her marriage. It naturally varied 
in different periods. In carly times when brides were 
16 or 17 at the time of their marriage, they had a more 
or less effective voice in the selection of their part- 
ners in life. The Vedic literature does not refer to 
parents controlling the marriages of their sons and 
daughters, though they must doubtless have played 
an important part in arranging and financing them. 
On the other hand we have references to beautiful 
brides selecting thelr own husbands?. Kshatriya circles 

1 J. L. Daves: A short History of Woman, pp. 237-61. 


2 भद्रा वधूर्भवति यत्मुपेशाः स्वयं सा fad कृणुते जने इत्‌ । 
7. V., X, 27, 12. 
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rm society even conceded to grown-up brides the exclu- 
sive right of selecting their own consorts, as is proved 
by the custom of Svavamvara or self-choice. 

The Svavamvara marriages of Savitri, Dama- 
yanti end Rukmiai are well-known!. — In later times 
when the custom of carly marriages came mto vogue, 
the Svayainvara custom naturally died down. — Girls 
of 8 or 9 conld hardly be expected to make any 
mtelligent choice. We find that Agnipurdna tolera- 
tes the castom2, but. Brahkmapuriinad detinitely disap- 
proves of 11.  Post-pubertv marriages were m vogue 
in Kshatriya circles down to the middle ages, and 
hence Svavativara custom survived there till the 
12th century A.D. Hence it is referred to in Samskrit 
poems and dramas, which mostly deal with the life in 
roval and aristocratic families. 

When society had conceded to grown up brides 
the right to choose their own husbands. 11 was but 
natural that love marriages, arranged by the parties 
themselves, should have taken place with fair fre- 
quency. Some theorists went to the extent. of advoca- 
ting that ut is not the father or the mother, but the 
bride hersell, who has the right of giving herself away 


1 [tis often customary to refer to the marriages of Sita 
and Draupadi as having taken place by Svayamvara. ‘his is, 
however, + inistake. ‘The selection of the husband in their cases 
depended, not upon their choice, but upon the ability of the suitor 
to satisfy the specific conditions previously laid down. 


‡ श्रदण्डया स्त्री भवेद्राज्ञा वरयन्ती स्वयं पतिम्‌ । 226, 41. 


:; यस्माद्वतवती वेयं पतीन्पितुमती सती । 
स्वत॑त्रा धमममत्सज्य तस्माद्भवतु निम्नगा ॥ Chp. 219. 
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in marriage!. This theory did not find general accep+ 
tance, but forward girls like Devayam of Kurang 
took full advantage of it and = proposed ला 
selves. Sometimes love marriages were consummated 
before the performance of the ritual; thes» were 
known as Gandharva marriages ; we have discussed 
them already before (ante, pp. 50-2). 

“Details of how love marriages were usually 
arranged can be gathered from Sanskrit drama and 
fiction and the Adamasiutras of Vatsyaévana. The 
Dharmasaéstra literature is silent on the topic, partly 
because it disapproved of Gandharva marriages, and 
partly because most of it was composed when child 
marriages had come mito vogue rendering love unions 
impossible. References im Vedic literature to lovers 
vearning for each other, moving tn each other’s com- 
pany, exchanging mutual presents, using spells [का en- 
suring reciprocal affection have been already given, 
(ante, pp. 58-9) and they will enable the reader to get some 
idea of how love marriages used to take place at that 
time. The most detailed and circumstantial deserip- 
tion 18 to be found intthe Namasttras of Vatsyayana 
(111, 5). Love would start. with the accidental meeting 
ot the parties in a garden or a show. Sometimes these 
meetings used to be deliberately bronght about by their 
friends or guardians, who were anxious to see them 


1 See for instance, the arguincuts of Dushyanta and Surya to 
Sakuntal. and Kunti respectively when trying to win them over: - 
श्रात्मनो बन्धुरात्मेव गतिरात्भव चात्मन; | 
ग्रात्मनेवात्भनो बानं कतुंमहति धर्मतः । Woh, 1. V4. 
नतेपितानते माता गुरवो वा शुचिस्मिते) 
प्रभवन्ति प्रदाने Tae AANA वचः । Lhid. (ll, 3.5, 
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united in wedlock. When once the hearts were stirred, 
the passion became stronger by subsequent meetings 
and associations. The girl would go to see her lover 
with her friends and vice versa. The parties would 
often play together and go to see a show or a fair 
in each other’s company. The lover would tell stories 
to his sweet-heart. and the latter would play music 
for the recreation of the former. Both would often 
go togther for sport in water at the time of bath. 
On such occasions they were usually accompanied by 
some friends or trusted servants. Mutual exchange 
of gifts was g normal procedure. A confession of love 
followed in course of time and it was tested by pre- 
tended illness. In some cases the parties would unite 
together and the formal marriage would follow with 
the consent of the elders, which was always presumed. 
Usually, however, even im love marriages, brides did 
not regard themselves free to take the final step, as 
they felt that such a procedure would smack of dis- 
respect to their कला. They would urge their 
lovers to make the formal proposal to their guardians, 
as they were confident of 1ts outcome. Thus Suvar- 
chala confessed to Svetaketu that she bad fallen in 
love with hun, but asked him to make the formal re- 
quest to her father.2 A heroine in the Kathasari- 
sagara, with abashment writ large on her face, prayed 
her lover to open the topic to her father, as she did not 


lat भूत्त कालो gata: पितरं सत्यवादिनम्‌ । 

WARY स्वबर्मेग CATATATMEAS ॥ = Rumiyana, I, 32, 20. 
? मनतापि वृतो fazaq शेषकर्ता पिता मम । 

बुगोष्व पितरं agate वेदविधिः स्मृतः XII, 224, 88. 
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feel free to give herself away!'. ‘This procedure wase 
no doubt an improvement over the alternative one, 
whereunder the bride took the final step on her own 
responsibility. 116 known love of a grown up daugh- 
ter would naturally induce the father to vive his con- 
sent, even if he may not be very enthusiastic about 
the proposed union. If he felt that) the match was 
unsuitable, he would usually take steps at an earlier 
stage to discourage the growing intimacy, and thus 
prevent the marriage. 

[t is difficult to say how many marriages were 
preceded by courtship as above described, during the 
time when post-puberty marriages prevailed. The 
percentage of such love marriages, however, was 
probably not very high. ‘They scem to have heen 
confined to Kshatriya and well-to-do classes. In the 
vast majority of eases, even when parties were quite 
grown up, their marriages were usually arranged by 
parents, of course with due regurd to their desires 
expressed or implied. Such, for instance, 1s usually 
seen to be the case in Jataka stones. ‘he father, and 
more particularly the mother, were anxious to find out 
whether their choice met with the approval of their 
daughters or not. In many stories of the Katha- 
saritsagara, parents are seen anxiously enquiring 
which of the bridegrooms tentatively selected by 
them met with their daughters’ approval. 


1 तयाऽप्यूचे a विनमदक्त्रया मुनिपुंगवः । 
एषा यदीच्छा भवतो ARISTA न चेदयम्‌ ॥ 
तेव दाता नृपतिः पिता मे याच्यतामिति ॥ 27, 81-2. 
2 एषां चतुर्णां वर्णानां पुत्रि कोऽभिमतस्तव । 59, 108. 
6 [w.x.c.| 
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When from c. 200 a. 7. child marriages became 
the order of the day, the state of affairs changed. 
Girls of 10 or 12 were incapable of exercising any 
choice worth the name, and so the whole responsibility 
graduglly fell upon the father. The Hindu father has 
been always trying to discharge this responsibility with 
a solicitude, that has justly become proverbial. He 
passes sleepless nights when his daughter approaches 
the marriageable age. He does not mind even the in- 
sults that he has sometimes to pocket while searching 
for a proper son-in-law. Ln order to secure a very desir- 
able match, -he often spends much more than what is 
the legitimate share of his daughter m1 the ancestral 
property. If she is very young, he cannot have 
the benefit of her mature views ; but his wile’s guid- 
ance in the matter usually ensures a selection that 
meets with his daughter's approval, when grown up. 
Long association with each other before the rise of sex 
consciousness usually results in य, genuine mutual 
attachment between the couple. 

In the absence of the father, the responsibility 
of arranging the marriage would devolve upon the 
grand-father, brother or uncle of the daughter. The 
mother is usually placed last in the list of marriage 
guardians, the reason being that she was not usually 
the administratrix of her husband’s property. Bemg a 
widow she had no facilities to take an mitiative in the 
matter. In the final selection of the son-m-law, her 
voice, however, counted a good deal. 

The dowry system did not stand as an impedi- 
ment in daughter’s marriage in ancient India. In 
prehistoric times women were regarded as chattel 
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and so it was the bride’s father, and not the bride-* 
0017४, who was regarded as justified in demand- 
ing & payment at the time of marriage. ‘The bride- 
eroom carried away the bride and deprived her family 
of her services. He could not have dreamt sot de- 
manding a further dowry or donation. Such a request, 
11 ever made, would have been summarily turned down 
as preposterously unreasonable. The wife 111 these 
early times used to get no proprietary rights in her 
husband's family. Nor had her father-in-law to 
provide any expensive education to her busband. 
Dowry system, therefore, was generally unknown 
in early societies, and the same was the case with 
ancient Hindus. [1 rich and royal families some 
eifts used to be given to sons-in-law at the time of 
marriage. Thus the Atharvaveda once incidentally 
refers to royal brides, bringing with them the dowry 
of «a hundred cows!. Draupadi, Subhadrai and 
Uttara also brought with them rich presents of horses, 
elephants and jewels at the time when they left their 
parents’ homes after their marnages. (1 Rughu- 
vans (VIL, 32) we find the king of Vidarbha sending 
handsome presents with his sister Indumati at the time 
of her departure with her husband after her marriage. 
These presents, however, can hardly be called dow- 
ries, for they were voluntarily made after the marriage 


1 नात्य जाया शतवाही कल्याणी तल्पमाशये । V, 17, 1. 


In gore हि भूरिदावत्तरा वा विजामातुरुत धा वा स्यालात्‌ । (i. V., I, 
109, 2.) the generosity of a brother-in-law is extolled. There may 
be a possible referénee here to a brother giving ४ handsome dowry 
for his sister; but this interpretation is by no means free from 
doubt. 
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out of pure affection. There are no references cither 
in Smritis or in dramas to the dowry, 2.९. to a 
pre-nuptial contract of payinent made by the bride’s 
father with the bridegroom or his guardian. If the 
custom had prevailed to anything like its present 
extent, 10 would have been very vehemently condemn- 
ed by Smriti writers like the counter custom of the 
bride-price. We meet with no such condemnation. 
Smritis, no doubt, recommend that the bride should 
be given in marriage along with suitable ornaments, 
but their number and price ‘is left entirely to the dis- 
cretion and ability of the bride’s father. ^ pre- 
nuptial contract in this respect is neither contemplat- 
ed nor countenanced. 

The dowry system is connected with the con- 
ception of marriage as a dina or gift. ^ religious 
gift in kind is usually accompanied by a gift im cash or 
gold. So the gift of the bride also was accompanied 
by a formal and small gift in cash or ornaments. The 
amount of this gift was a nominal one for a long time, 
and did not create any impediment in the scttlement 
of marriage. It 18 only in medieval times and in Raj- 
putana that we find the dowry system assuming alarm- 
ing proportions. This, however, happened only in the 
case of royal and aristocratic families. The extraordi- 
nary pride, which the Rajputs took in their ancestry, 
was mainly responsible for this development. A Raj- 
put youth of the bluest blood would be desired as a 
son-in-law by a large number of people, and so his price 
in the marriage market would sore high. The dowry 
system had become a positive evil of great magnitude 
in Rajputana from about the 18th or 14th century +... 
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In ordinary families, however, the amount of 
the dowry was a nominal one. It was a voluntary 
gift of pure affection and presented 710 * impedi- 
ment in the settlement of the daughter’s marriage 
till the middle of the 19th century. [t is only during 
the last 50 or 60 years that. the amount of the dowry 
has begun to assume scandalous proportions. A goud 
education, a lucrative appointinent, or a good foot- 
ing in a learned profession improved enormously the 
social and economic position of a youth, and made 
him immensely attractive as a son-in-law. He 
naturally acquired a high price in the myrriage mar- 
ket. There were no such factors 1 the pre-British 
period, when society was mostly agricultural and 
government appomtments were not so lucrative as 
they are at present. So naturally anything hke the 
present seandalous dowry system did not exist. It is 
now high time for Hindu society to put. an end to this 
evil custom, which has driven many an inocent 
maiden to commit suicide. There are signs to show 
that this custom is becoming unpopular and odious, but 
public opinion must assert itself more emphaticaily. 
The youth must rise 111 rebellion against 11. The 
custom is really as heinous as the counter custom of 
bride-price, which has been so vehemently condemned 
by our culture. Proper female education, marriages 
at an advanced age, mainly settled by the parties 
themselves, and the awakening of the [पाल con- 
science seem to be the only remedies that will even- 
tually stamp out the custom. 

For a long time astrological considerations like 
the tallying of horoscopes played no part in the 
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` settlement of marriage. Gmrihya Siitras and Dharma 
Siitras nowhere suggest or recommend that horos- 
copes of the parties to be married should be con- 
sulted before deciding upon their marriage. The 
reason,is quite simple. In their days the science ot 
astrology was quite in its infancy and had yet to 
evolve or borrow the zodiacal signs. Complicated 
horoscopes of the modern type did not. exist and had 
not to be consulted down to about 400 a. 70. from 
the dramas of Bhasa it appears that astrologers of the 
8rd century A. 1. were only concerned about the 
auspiciousness of the marriage dav. Cerlam lunar 
mansions (wakshatras) were regarded as auspicious 
and parents used to take the precaution of celebrate 
marriages on their days. Astrology played no [पानाः 
part in the marriage ceremony. The setence. how- 
ever, made rapid progress during the penod +00- 
900 a. p.; it then began to play an important part im 
the making and breaking of matches. Horoscopes. 
came into vogue at this time and began to be consult- 
ed at the settlement. of marriage. 


QUALIFICATIONS OF THE PARTIES. 

Let. us now consider the question of the quali- 
fications of the bride and bridegroom. Wealth, 
beauty, health, intelligence and good family were the 
maim considerations in the selection of the bride and 
the bridegroom. Naturally opinion was not वाला 
mous about the relative importance to be attached to 
each of these factors, and we find different. advocates 
claiming superiority for each of them. Ino actual 
practice different persons must have been swayed by 
different considerations. 
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Dumb, deaf, blind or lame persons were naturally» 
regarded as undesirable spouses. Marriages with 
them were however not regarded as invalid, ‘probably 
because it was realised that thev too have the sex 
instinct and are perhaps in greater nced for a partner 
in 110 than ordinary individuals. Levirate was current 
in early times and so even impotency was not regarded 
as an imsuperable umpediment. The instance 0 
Paadu shows that m such cases the wife could get 
issues by levirate. Manu includes children of im- 
potent persons among his list of heirs!. When how- 
ever, levirate went out of vogue on accountof its strong 
condemnation by the reformist school, marriages with 
impotent persons were declared to be invalid by wrt- 
ters like Parfigara and Nirada.2 Both these jurists 
allow the wife of an mmpotent person to remarry. 
When, however, remarriages went out of vogue, this 
remedy became unavailable. 

The present day rule, which prohibits marriages 
between persons of the same gotra, was unknown to 
society for a long time. The very conception of 
gotra as a group of persons connected with each other 
by spiritual or blood relationship was unknown in the 
Vedic age. The word gotra occurs in the Vedic litera- 
ture, but it is used there im the sense of a cow-pen. 
The prohibition of sagofra and sapravara marriages 
does not go back to a period much earlicr than ८. 600 


1 यर््यायता तु दारः स्यात्क्छीबादीनां कथंचन | 
तेषामुत्पन्नतन्तूनामपत्यं दायमहेति ॥ LX, 203. 


2 श्रपत्याथं स्त्रियः सृष्टाः स्त्री ata बीजिनो नराः । 
क्षेत्रं बीजवते देयं नानीजी क्षत्रमर्हंति ॥ = Narada, XII, 19. 
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B. 0. and is probably due to the influence of a cognate 
custom prevailing among the non-Aryans, which inter- 
dicted marriages among the worshippers of the same 
totem. The prohibition first appears m= the Gnihya 
Siitra literature and is subsequently accepted by later 
writers. <A  sagotra marriage was very seriously 
viewed by Smriti and Nibandha writers, who could 
never think of validating tt bv the theorv of the factum 
valet. The modern law courts also regard it as illegal. 
There is however no pomt in continuing this ban now ; 
gotrus were originally merely surnames and members of 
the same gotra have no real tie of consanguinity. And 
even if we suppose that there orginally existed 
such a tie, it would be hardly rational or eugente 
now {0 prohibit marriages on that aceount. For, 
members of any particular gofra existing to-day are 
removed by hundreds of generations from its original 
founder. 

The caste also did not raise any msurmountable 
barrier in the way of marriage for a long time. [पर्ल 
in the days of Manu the system: was much more flexible 
than it is today. both as regards inter-marniages and 
inter-dining. The question of imter-caste marriages 
cannot. be discussed here in detail; we may however 
observe that coaoma marriages and ९.८.) marriages of 
males of higher castes with females of lower ones, 
were not uncommon m society down to the eighth 
century A.D. Even orthodox Smriti and Nibandha 
writers regarded them as legal, though not commend- 
able, down to the Lith century a. 0. Dharmagistra 
authors further lay down rules governing the shares 
of wheritance of sons bom from wives of different 
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castes. Nor do they forget to enlighten us about thes 
different periods of ceremonial impurity to be ob- 
served in case the relation dying happens t6 be of a 
different caste?. That rules on these points should be 
found necessary to be laid down shows that, inter- 

wte marriages of the anuloma type were not infre- 
quent at least among the Bralimanas, Kshatrivas and 
Vaisyas. 

Kpigraphical and literary evidence shows the 
same thing. The Brahmana king Agnimitra of the 
Sunga fannly had married a Kshatriya princess named 
Malaviké imc. 150 7. 6. A fifth century imscription 
records how a Brahmana of त respectable family, 
Soma by name, had married म, Kshatriva lady ‘in 
accordance with the precepts of Srutis and Smiritis 5, 
and not out of any frivolity. The Vakataka पाल 
Hastivarman was descended from him. At about 
the same time a Wadamba ruler, though a Brahmana 
by caste, gave his daughter in marriage to the Guptas, 
who were Vaigvas. As the bride belonged to a higher 
caste than the bridegroom. this was not only an inter- 
caste but also a pratiloma marriage. which 18 very vehe- 
mently condemned by Smriti writers. The founder 
of the Pratihadra family, king Harichandra (c. 550 


1 नानाव्ण॑स्त्रीसमवाये दायं aaa चतु ceaiegianiata यथा- 
अपं विभजेत्‌ 1 2. 2. 9., IL. 2, 19. 


? ब्राह्यणस्य क्त्रियविटबाद्रेष सपिडेष षडरात्रत्रिरात्रकरात्रः । 


५ सोमस्ततः सोम इवापरोऽभत्स ब्राह्मणः क्षनियवराज।; | 
श्यतिस्म्‌तिभ्यां विहिताथेकारी दयोसु भार्यासु मनो दधार ॥ 
.4. &. #. 1., Vol. LV, p. 140 
+ तेन श्वीहरिचेद्रेण परिणीता द्विजात्मजा । 


हितीया क्षत्रिया wat म.५५.८गुण। न्वता ॥ 4.1, > #1 1, 1. 87. 
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५. D.), bad both a Brahmana and a Kshatriya wife. 
The father of poet Baga had a Sadra wile as well. 
and her children were living in the same household. 
Rajasekhara, a poet laureate at the Gurjara Pratihira 
court, had) =omarried a cultured Kshatriya lady in 
८. 860 a. 9. In the Nathasaritsigara we often find 
the daughter beige asked by her father as to which of 
the suitors belonging to the four castes met their 
approvall, When Brahmana Agokadatta was mar- 
ried to a princess, the author of the above book 
records his hearty approvalof the union ;° the marriage 
between the. princess and the Brahmana youth ap- 
peared to mutual advantage like the union of learnme 
with modesty?. 


It was from about the 10th century a. 7. that 
intervaste marriages began to go out of fashion. 
Alberunt (¢. 1020.4...) observes that the Bralhmanas of 
his day no longer availed themselves of the permission 
to take wives from the three lower castes. WKalheaa, 
the 12th century Brahmana historian of Kashmir, had 
to record the marriage of a sister of king Saverama- 
raja (1003-1028 a. ॐ.) with a Bralnnana youth. 
The marriage evidently shocked him, and he does not 
fail to express his regret that the king shonld not have 
realised how he was bringing lis family into disgrace 
by such an intercaste union’, Several V6th and 


। एषां चतुर्णां वर्णानां पुत्रि कोऽभिमतस्तव । 5५. 108, 
तयोस्तु सोऽभूव्राजन्यपुत्रीविग्रन्पुत्रयोः | 
संगमोऽन्योन्यश्लोभायं विद्याविनययोरिव ॥ 25, 171. 
; प्यप्तिं तस्य भीरुत्वं कियदन्यत्प्रकाऽयताम्‌ | 
श्रसमेयानसंबन्धंचहक्षमे wre: क्षतिम्‌ ॥ VII, 10. 


to 
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17th century travellers have noted how mtereaste, 
marriages were quite unknown to the contemporary 
Hindu society. * 
Intercaste marriages were permitted down to the 
10th century because the cultural differences between 
the members of the different twice-born castes were 
not many or far-reaching. They त performed 
upanayana, and observed the various sacraments 
laid down for them. They were all non-vegetarians ; 
even Brahmanas used to eat meat when thev took part 
1) Vedic or ancestral sacrifices. Things began to 
change gradually, and by about the 9th century, the 
cultural eulf between different castes became too wide 
to permit of happy and harmonious imter-marriages. 
Under the miuence of erowimely rigorous notions 
of puritamism: Beahmanas gave up Vedic sacrifices 
and meat-eating ; not content with one daily bath, 
they began to have two or even three ablutions a 
day. Sandhya pravers could: never have been more 
than two in the earlier tines, now a third one was 
added at the midday. ४ कादा of new vratas 
‘ame to be prescribed. The Brahmana community 
as a Whole used to conform to the new standard as 
much as possible. Other castes, however, could not 
only not follow the new standard, but found it difficult 
to maintain the old one. ‘Thus all the dovas, १.९.) 
Brahmanas, Kshatrivas and Vaisyas, were authorised 
to study the Vedas. Irom Alberuni, however, we learn 
that the Vaisyas had ceased to avail themselves of 
this privilege long before the 10th century, and even as 
regards Kshatriyas, although a few of them were still 
studving the Vedas, marriage and other ceromonies were 
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performed in their case with Pauranik and not with 
Vedic prayers and formule. This shows that the rule 
permitting Vedic studies to them had practically be- 
come a dead letter. Kshatriyas and Vaisyas could 
not accept the prohibitign of meat-eatmg, laid down 
and foltowed by Brahmanas. When the cultural 
differences between the Brahmanas and other castes 
had become so wide, inter-caste marriages were found 
to be highly undesirable. How could, for imstance, 
the marriage between a vegetarian and a non-vege- 
tarian be found feasible? Marriages between Drah- 
manas and non-Brahmanas first went out of vogue. 
When Brahmanas made their own group endogamous, 
other castes followed suit, and mn course of time 1111 
caste marriages even of the anuloma type, though 
permitted by Smiritis, disappeared from society. 

Who can deny that the prohibition of mtercaste 
marriages was «a reform 1 the nght direction 
when it was introduced 2 The cultural disparity, 
which was its maim cause, is however now dinunish- 
ing owing to the wide spread of a homogenous culture 
and education. 1 we consider the question of inter- 
“iste marriages 1) modern Hindu society from the 
cultural and sociological view point, as distinguished 
from the theological one, we shall have to conchide 
that their revival would not be against the spirit of 
Hinduism, if the parties contracting them are of the 
same cultural level and outlook. The few intercaste 
marriages that are taking place now a days usually 
satisfy this condition. They cannot become more 
frequent until the cultural differences between diff- 
erent castes and sub-castes substantially disappear. 
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21474 त दिता, AND CEREMONY $ 


Let us now consider the marriage ritual. Tts 
detailed description + not necessary for the purpose 
of this book: only a few points of cultural and 
soctological interest will be noted here. 2” 

Betrothal and marriage were the two main parts 
of the marriage ceremony. Naturally there was not 
much difference m time between the two events when 
post-puberty marriages were the order of the day. 
When, however, clild marriages came 11110 vogue, 
several months, and even years, would sometimes 
elapse between betrothal and marriage. ‘This would 
often lead to peculiar complications. During the 
interval a better party may, for instance, become avail- 
able. In such a case, Sinritis generally allow the 
former contract to be rescinded, but with due com- 
pensation to the party aggrieved. Or, one of the 
parties may die. Ifit was the bride, the bridegroom 
was always at liberty to select a different consort. 
But what if the bridegruom-clect. were to die ? Smritis 
differ on the pomt. Some of them allow the bride to be 
married to a different person. They pomt out that 
betrothal is not marriage, and that the latter is complete 
and binding only after the actual performance of the 
ritual!. Some, however, regarded even a_ betrothed 
bride as a widow, if the bridegroom-elect died before 
the actual marriage. Manu holds this vigw; he, however, 
allows the bride to be united with her brother-in-law 


1 अ्रव्‌भिर्वाचिा प्रदत्तायां भियेतोध्वं नरो यदि। 


न च मन्त्रोपनीता स्यात्कुमारीं पितुरेव सा ॥ 
Vasishtha in SCS, p. 219. 
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.but by myoga only!. This ultra-puritamical view 
did not meet with public approval ; it is in fact opposed 
to what Manu himself has stated in an earlier part of 
his work?. ‘There is no evidence to show that betro- 
thed girls were regarded as widows by Hindu society 
if the persons to whom they had been affianced happen- 
ed to dic before the performance of the marriage. 

We shall now briefly survey the marriage ritual 
In-so far as 11 is necessary to understand its aims and 
ideals. When the hands of the two parties were being 
united in wedlock, they were informed that the union 
was being brought about at the behest of the god Sun. 
In the marriage sacrifice oblations were offered unto 
Pishan, Bhaga and Aryaman, because they were the 
presiding deities over prospertity, good lack and con- 
jugal fidelity respectively. These were sought — to 
be ensured for the new couple by the nuptial saerifice. 
The parties then touched cach other's heart; they 
may be two in person, but henceforward they ought 
to be one in heart. Then they ascended a stone, and 
the prayer was offered that their mutual love should 
be as firm and steadfast as the stone they were tread- 
ing upon. At night they were shown the Polar 
Star and Arundhati; the bridegroom was to be as 
steadfast in love as the former and the bride was to 
be as chaste as the latter. In the unportant ritual of 


L यस्था मियेत कन्याया वाचा सत्ये कृते पतिः । 
तामनेन विधानेन निजो विन्देत देवरः ॥ 
यथाविध्यधिगम्यनां शुक्लवस्त्रां शुचिव्रताम्‌ | 
मिथो भजेताप्रसवात्सकृत्सकृदतावतौ ॥ LX, 69, 70. 
2 पाणिग्राहणिका मन्त्रा नियतं दारलक्षणम्‌ । 
तेषां निष्ठा तु विज्ञेया विवाहात्सप्तमे पदे ॥ VII, 227. 
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saptupadi, the bride and the bridegroom took seven 
steps together, and it was hoped and prayed that 
their future life should be full of love, brilliance, op- 
portunities, prosperity, bliss, progeny and holiness. 
Finally, the husband and wife took mutual vows) that 
each would further and fulfil the hopes, desires and 
ambitions of the other in the spheres of religion, love 
and worldly prosperity. A prayer was offered at the 
end that the affectionate union of the couple should 
never be dissolved! 

After the conclusion of the marriage, the ritual 
required the parties to observe a vrata for three days, 
during which they could increase mutnal acquain- 
tance, but were to observe striet celibacy. Tt is laid 
down that during this period the couple was to sleep 
in the same room, but on different beds, and were to 
abstain from cousuummating their marriage. ‘The idea 
was to emphasise at the outset on the mind of — the 
young couple that self control was as much necessary 
in married life as it was beforc. Some writers have 
recommended this vrata for a longer period, 11 very 
capable children were desired (B. G.S., [, 7, 9), while 
others have complained that this ordeal, even if for 
three days only, puts too strong a strain upon the 
self-restraint of the newly married couple?. The 


1 See As (५. S. and B.G.S, for the details of marriage ritual. 

2 This is the view of Babhravya as quoted by the Kamasutra 
नि, 2, 4-5. He pleads that during the period of three nights 
the couple should be allowed to approach and converse with each 
other on the understanding that they would not consummate the 
marriage. Cf. च्रिरात्रमवचनं हि स्तंभमिव नायकं पश्यन्ती कन्या निविचयेत 
परिभवेच्च तृतीयामिव प्रकृतिम्‌ इति बाभूवीयाः । उपक्रमेत fader न तु 
ब्रह्मचयंमतिवर्तेतेति वात्स्यायनः ॥ (11, 2, 4-5. 
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period of three days’ celibacy seems to have been 
selected as a golden mean between extreme views. 
If, however, a couple felt’ unequal to the ordeal, 
the marriage was allowed to be consummated on the 
first night! 

The inodern Garbhadhina or Dvirigainana ritual 
which 1s performed when the bride attams puberty, 
is unknown to the Siitras, which take it for granted 
that a marriage would be ordinarily consummated on 
the 4th mght, as both the bide and the bridegroom 
were quite grown up. Writers of a later age, who were 
acquainted only with child marriages, could not 
naturally understand this assumption. Some of them, 
therefore, explam away Chaturthikarma as a ritual 
unconnected with the consummation of marnage?, 
while others like Mitramigra adopt the more conven- 
lent course of omitting it altogether from their ces- 
eription of the marriage (VMS, p. 848) 

When girls were married at the age of 9 or 10 
the consummation of the marriage naturally took 
. place some years afterwards. <A separate Sans- 
kara called Garbhidhina came to be prescribed for 
the occasion. 1४ was performed on the attamment 
of puberty by the bride. From Alberuni we learn 
that this Sanskfra had become common in the 11th 
century a. 20. (II, p. 156). The reader will find its 
description in a medieval digest like the Smrutichandrika 

When did the marriage become complete and 
binding 2 We have seen already that betrothal was 


| यद्यज्ञक्तः कू लाचाराद्वा alga एव धतिहोमावि चः. dinaied कमं eat 
Tilavakira quoted by Chandrakinta on G.G.S., II. 8, 22 


2 Seo Saunaka in VMS, p. 845. 
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not deemed sufficient for the purpose. ‘The majority 
view is that the parties become husband and wife 
at the end of the saptapadt, when the bride also 
passes into the gofra or the family of the husband. 
The minority view is that it: becomes complete ouly 
on its consummation? 1) early times wh@? post- 
puberty marriages were in vogue, the difference bet- 
ween the two views Was more or less academical, as 
the consummation followed on the {th might at the 
latest. In later times when clild inarriages beeame 
the order of the day, the question assumed a vital 
hmportance. Ii the marriage wax mcomplete before 
its consummation, a girl would be at liberty to marry 
wean as aimaiden, if her husband died before that 
event. Society, however, तत्‌ not unfortunately 
accept this “view, and held that the marriage should 
be deemed to be complete with the performance of 
the saplapadi As a natural consequence the problem 
of child widows arcse mi an acute form when girls 
began to be married at the age of 8 or ५. We shall 


T 
es 


discuss it in due course in Chapter V 


DIVORCE. 


There is no doubt that the later Dharmasastra 
literature as a whole (200-1200 a. p.), while liberally 
permitting the husband to remarry during the life- 
time of the first’ wife, refuses the remedy of divorce 


1 पाणिग्रहणिका मन्त्रा नियतं दारलक्षणम्‌ । 

तेषां निष्ठा तु विज्ञेया विवाहात्सप्तमे पदे । Manu, VIL, 227. 
2 विवाहे चेव निवत्ते चतुर्थेऽह्नि रात्रिषु । 

एकत्वमागता Ae: पिण्डे गोत्रे च सुतके ॥ 

Manu as quoted by Chandrakanta on G. Gr. S., II, 8, 18. 


पृ (w.u.c.| 
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to the wife even when completely forsaken by the 
husband. Like early Christianity Hinduism also held 
that the marriage union was indissoluble; Manu 
advances the extreme view that the wife’s marital 
tie and duty do not come to an end even if the 
husbant: were to sell or abandon ला. 

If, however, we examine carefully the earlier 
Dharmasastra literature, we fmd that divorces were 
pennitted before the beginning of the Christian era 
under certain well-defined circumstances. It is in- 
teresting to note that even Manu hnnself observes 
elsewhere in fis book that a wile is not to blame if 
she abandons a husband, who is nnapotent, Insane, or 
sufterme from an incurable or contagious disease? 
This abandomnment of the husband practically 
amounted to a divorce, for Manu permits such a wife 
to remarry if her previous marriage was not consum- 
mated’. The children of the new union were legal 
heirs to their parents. In actual practice, however, 
down to about the beginning of the Christian era, 
divorces and remarriages took place now and then in 
all seetions of society even alter the consummation 
of the first marriage. The Atharvaveda in one place 
refers to a woman marrying again, very probably in 


1 नं निष्क्रधविसर्गभ्यिां udulal विमच्यते | 
एवं धमं विजानीमः प्राक्प्रजापतिनिमितम्‌ ॥ Manu, UX, 46. 


2 उन्मत्तं पतितं क्लीबमबीजं पापरोगिणम्‌ | 
न त्यागोऽस्ति द्विषन्त्याश्च न च दायापवर्तनम्‌ ।॥ 1९, 79 


3 था पत्या वा परित्यक्ता विधवा वा स्वयेच्छया । 
उत्पादयत्युनभत्वा स पौनभेव उच्यते 1 
सा चेदक्षतयोनिः स्याद्गतप्रत्यागतापि वा । 
पौनभेवेन wat सा पुनः संस्कारमहेति ॥ 1९, 175-6 
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the 11161116 of her first husband ; it lays down a ritual 
intended to unite her permanently in heaven with 
her husband (IX, 5, 27-8). Her second marriage of 
course presupposed a divorce. Dharmastitra writers 
(400 ए. c. to 100 a. v.) lay it down that a Brahmana 
woman should wait for her husband gone out Gia long 
journey for live years; Kautilva reduces this period 
to ten months only (TIT 4). Lf the husband did not 
return withm that time and she was unwilling or un- 
able to go out to Jom him, she should regard him ag 
dead and unite herself with another member of the 
same तिक or gotral. Similar pernussion is given 
by the Arthasastra of Kautilya which requires judicial 
permission before contracting the second muarriage?. 
Jurists differ only about the period of waiting, which 
however never exceeds cight years. Parésara’s permis- 
sion to remarry given to the wife of a person, who is 
impotent or has become a religious recluse or 1४ boy- 
ceotted, clearly presupposes the possibility of divorcee 
from the earher marriage?. 

Kautilya gives detailed rules of divorce intended 
for the couples who found tt tmypossible to live with 
each other. They were, however, applicable only to 
Asura, Gandharva, Kshatra and Paigécha marriages. 


८ भ्रोषितपत्नौ पञ्च वर्बाण्युदोक्षेत । ऊर्वं पञ्चभ्यो वर्षेभ्यो wd- 
सकाशं गच्छेत्‌ । यवि धमर्थिभ्थिां प्रवासं प्रत्थननुकामा स्याद्यथा प्रेते एवं afa- 
तव्यं स्थात्‌ । श्रत ऊर्ध्वं समानोदकपिण्डषिगोत्राणां पुर्व; gat गरीयान्‌ । 

V.D.S.. णा, 67. 

2 श्रन्ततः परं धर्मस्येविसुष्टा यथेष्टं विन्देत । LI, 4. 

५ नष्टे मृते प्रव्रजिते क्लीबे च पतिते पतौ । 

पञ्चस्वापत्घु नारीणां पतिरन्यो विधीयते ॥ LV, 24. 
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‘These marriages, though commoner among the lower 
sections of society, were 1106 unknown among Brah- 
manas ard Kshatrivas ; divorcee therefore must have 
prevailed among higher classes also to xome extent. 
According to Kautilya, if the husband or the wife 
hated each other, divorce was to be granted. Tf a man, 
apprehending danger from his wife, sued for divorce, 
he had to return to her whatever presents he may Lave 
received at the time of marriage. TE it was the wife 
who was the complainant, she had to forfeit her 
proprietary rights आ her husband’s family. No 
divorce, however, was pernitted, 1f the marriage were 
performed by any of the four approved forms (LLT,3). 

How far these rules of divorce were availed of, 
it is difficult to say. Recorded cases of divorce are 
not to be met with in Brahmanical tradition. In 
Buddhist literature, however, we meet with a few, 
Thus we are told that a woman named 18.18 refused 
to return to her husband, when she learnt that he had 
contracted a second marrage during her absence. 
At the request of the Buddha, she was taken 111 adop- 
tion by a certain king, who married her to a noble- 
man (Dhammapida, Uf, 82 and comm.). The nun 
Tsidasi had several divorces m her earlier lite. She was 
first married to a merehant in Ayodhyé, who aban- 
doned her withm a month. Then her father married 
her to another person, 110 also dishked her and sent 
her back in an equally short time. She was then 
married to a third worthy, but this time the marriage 
did not last even for a fortnight (Therigathaé, 72 and 
conmn.). ajhima Nikaya reters to a family where the 
elders were anxious to divorce a discarded wile even 
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against her wish and marry her to a new husband! 
It seeins that parents in the lower sections of society 
were not accustomed to waste their time in mducing 
unwilling sons-in-law to accept unwanted wives ; they 
would rather bring about a second marriages *housr h 
the woman coneerned may not be enthusiastic about. it. 

The recorded cases of divorce, however, are few, 
and we have evidence in the Buddhist literature itself 
to show that divoree was rather unusual 11 cultured 
sections of society. Thus in the Naahadipavana Jataka 
(No. PEA. a woman potits out to her husband that 
though she felt no love for him, she reffained from a 
new marriage because 1 was not the custom mi that 
family fora wedded wife to take a new husband. [1 
is therefore clear that) women [11 ligher classes. of 
society were very unwilling to take advantage of the 
custom of divorce, prevailing among the lower classes. 

Atoabout the 5th century ए. 6. a wave ol 
asceticism, passed over Hindu society. ‘Though there 
was a good deal of cpposition to tt, the tdeal of 
renunciation and puritanisn.. which i assiduously 
advocated, became eventually very well grounded 
in society by about the beeinning of the Christian 
era. As one of its natural consequences society 
began to hold that a girl could be given m marriage 
only once. To divorce one husband and to marry 
another, because the marital life was not happy, 
began to appear as ४ grossly sensual procedure. 


1 इमस्सेव सावत्थिया श्रजञ्तरा इत्थी आातिक्रुलमागमासि । तस्सा ते 


जातिका सामिकं श्राच्छिदित्वा श्रजस्स दातुकामा | सा च नेच्छति । 
Vol. IL. p. 109. 
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Society, therefore, held that even if the husband were 
a moral wreck, or were grievously ill-treating 1118 
wife, the latter could not claim any relief by way of 
divorce. It may be pointed out that the Roman 
Catholfa Church also holds the same view even today, 
as if regards marriages as indissoluble. Tn England 
down to the middle of the last century, a divorce 
could be had only by an Act of Parliament. During 
the Jong period of 140 vears between 1715 and 1855 
A. D., only about 180 persons could get relief through 
Parhamentary legislation!. 

We may, however, point out that divorce went 
out of vogue only 7 the [हाल sections of Hindu 
society. The Sidrakamalakara. written in the 17th 
century, expressly permits it to Siidras and other lower 
castes’. In the middle of the last century the Pan- 
chayats of several castes वा Gujarat used to grant di- 
४07५. The Bombay High Court m the begmmning re- 
cognised this right, but later on pronounced the custom 
as Invalid on the ground of its being opposed to the 
spirit of the Hindu Law’. In actual practice at 
present. however, divorces are not difficult’ to obtain 
in the lower sections of Hindu society. 

In recent years some educated ladies have begun 
to advocate the legal recognition of divorcee m Hindu 
community. This demand is to a large extent a 

1 Report of the Royal Commission on Divorce and Matri- 


monial Causes, 1912, p. 11. 
> 


~ न शूद्रायाः स्मृतः कालो न च धर्मव्यतिक्रमः । 
विशेषतोऽप्रसुतायाः स्त्रियाः संवत्सराद्िधिः ॥ 
_ Narada in Sudrakamalakara. 
3 Steele, Law and Custom of Hindu Castes, p. 26. 
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natural outcome of the present Hindu law of marriage, 
which is very unfair to the fair sex. Man is permitted 
practically to divorce his first wite by contracting a 
fresh marriage. He can even evade his legal respon- 
sibility of mamtaiming the discarded wile uiyder the 
plea that she refuses to stay with him. How can a 
self-respecting woman stay with a husband, who has 
transferred all his affection to a new wife and who will 
at best treat her only as an unpaid and unwanted 
maid-servant 2 The munber of young women, who 
have been m this way deserted by their husbands 
merely out of frivolity or whimsicality, « not small. 
The deserted wives cannot remarry, for neither law 
nor religion consents to sever ther nominal marital 
tie with their heartless husbands. Some of them 
change their religion in order to contract a new legal 
Marriage. 

This state of affairs is undoubtedly unsatisfactory ; 
It is against the spirit of what is best in Hindu culture. 
There are two ways of improving the situation. The 
first and the best one is to render polygamy altogether 
legal. It may be pomted out that some cultured 
Classes in Hindu society, ८.८.) the Nagara Dralimanas 
of Gujarat, have voluntarily foresworn the privilege 
of polygamy; it is high time for all sections of 
Hinduism to 11111116 their noble example. 11 this 1s 
done and polygamy becomes illegal, the cases of desert- 
ed wives, who pass their days in misery while their 
husbands are leading merry married lives with new 
consorts, will disappear altogether. 

If, however, this step cannot be taken, divorce 
should be allowed in cases of proved and extreme 
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hardship. In the interest of the sohdaritv of society 
and of the purity of morats, it is desirable that deserted 
wives should be allowed the remedy of divorce, af they 
desire it. It should not be, however, granted at the 
instanga of their husbands; for that would enable 
them to evade their legal responsibility of maimtauung 
their unwanted wives. The latter may find it difficult 
10 marry or mamta themselves after the divorce. 
Should divorce be allowed on wider grounds hike 
cruelty, insanity, long imprisonment, continned adul- 
tery ete. as a difficult question to answer. There can 
be no doubt that in the present state of the mentality 
of Hindu society, permission for divorce for the above 
reasons would be Inghly detrunental 10 the iaterests 
of women. ५४ child widows do not find it easy 
to contract a new satisfactory marriage. Among 
divorced wives, not even five per cent. may 
succeed In arranging a good second marriage. ‘The 
remaming 95 per cent. would be unable to remarry ; 
divoree may merely result in depriving them of their 
legal right of maintenance against thei husbands. 
The introduction of divorce for reasons दततक 
adinitted as sufficient in the west would thus not be 
m the imterest of women themselves. lxperience 
11 western countries shows that liberalisation त 
divorce laws usually leads to a slacker sex morality. 
In recent years in most of the westera countries the 
rate of divorce has been increasing continuously like the 
velocity of a falling body, and the present tendency 
both in Russia and (प्राशनात्‌ ts to restrict the facilities 
once granted. There is no doubt that the best interests 
of society require that the marriage tie should be nor- 
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mally regarded as permanent and indissoluble. This ise 
possible only uf the ideal of marriage is very high. 
Both the husband and the wife have to develop self 
control and a Iigh sense of responsibility. They have (o 
realise that human nature being what it is, tpmpera- 
mental differences are bound to arise vow and then in 
daily lite, and they cannot be got rid off by divorce 
and a second marriage. [पुल्ल in farnily life is 
possible only if the husband and the wife are prepared 
to make great sacrifices in order to accommodate them- 
selves fo each other. Divorce should be the last 


remedy in very exceptional eases. ° 


: CHAPTER ILI. 
“MARRIED LIFE. 


fia Sins chapter we shall take a comprehensive 
survey of the married hfe. After indicating the 
treatment which the bride received in her new home 
from her elders. we shall discuss her duties in the 
household, the relations that existed between her and 
her husband and the ideals that they were both ex- 
pected to follow. We shall then consider the custom 
of polygamy and the evils that naturally resulted 
from it. The chapter will conclude with a note on 
the Instory and prevalence of polyandry. 

Marly in the history of our civilisation brides natu- 
rally received affectionate and respectful treatment in 
their new homes as they were grown up and educated 
at. the time of marriage. The Vedie marriage hymn lays 
down that the bride should inmediately take the reins 
of the household from her elderly relations!. Ler views 
were usually to prevail 71 the household management. 
Perhaps these statements have to be taken with a 
grain of salt, being of the nature of the eulogy and 
glorification of the new bride. Probably they refer 
to the wife of the eldest son in the family, who has 
become its de facto head owing to the old age of his 
parents, Ins unmarried brothers and sisters being still 
under his guardianship. Nevertheless we may well 

1 सम्राज्ञी sat भव सम्राज्ञी श्रधि देवृषु । 1२. 1.. ९, 85, 46. 

‡ यथा सिन्धुनंदीनां सामाज्यं सुषुवे वृषा । 

एवा त्वं समाज्ञयेधि पत्युरस्तं परेत्य च । „4. 7. XIV, 1, 43. 
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conclude from them that the elders of the Vedic age * 
treated the brides with very great consideration, regard 
and affection. They on their part used to observe 
proper decoruin and treat their elders with utmost 
deference and reverence!. They could, [कत्ल 
jom them at the common table, and take part in 
conversation?. 

Such continued to be the case down to ^. 500 8. ५, 
We must. of course allow for individual temperaments. 
In the days of the Buddha, when brides were still 
about 16 at the tine of marriage, we come across 
some eases of daughters-m-law seeking refuge — in 
nunneries 11 order to escape from the tyranny of their 
mothers-in-law. Wesometimes fiud the latter striking 
their daughters in-law in rage with a pestle and with 
fatal results’. As agaiust these cases, however, it 
has to be noted that. we sometimes find mothers-in- 
law also donning monastic robes ‘in order to escape the 
ill-treatment of their daughters-in-law (Dhp, 115; 
Thg, xuv and comm.). There ts प case on record where 
even a father-in-law was hounded out of his house 
by his four energetic daughters-in-law (Dip, 324 and 
comin). One daughter-in-law had a resourceful brain ; 
she cunningly led her mother-in-law into य, tank 
haunted by crocodiles,and the expected result followed 
(Jataka, No. 482). We also come across a son resolv- 
ing not to marry because of his observation that wives 


1 यथेवादः स्नुषा शवश्ुराल्लज्जमाना विलोयमानेति । 1. 8. 81 1. 

2 तत्माज्ज्यायांहच कंनीयांङच स्नुषा च sacra सुरां पीत्वा विलाल. 
पत श्रासते । 111. 9., 11, 4,2. 

8 Virddavatthukatha quoted in J.A.S.R. 1988, 7.59; Thg, XLV. 


10S MARRIED LIFE | ५१1. 


eusualiy tend to domineer over their parents-in-law 
mstead of showmg due deference to them. 

The above cases of ill-trestmment of daughters- 
in-law and parents-in-law are, however, abnormal ones. 
We may well conclude that down 10 ८. 500 १. ५., when 
brides were grown upand educated at the time of their 
marriage, they received good and considerate treat- 
ment fron them clders. ‘They, on their part, used to 
show them proper respect. A] Buddhist nun, while 
describing her marricd Gle, says :— 

My salutations morn and eve [ brought, 
To both the parents of my husband, low 
Bowing my bead and kneeling at their feet, 
According to the training given to me. 
(Therigatha, inglish translation, p. 158.) 
The behaviour here deseribed has been the normal 
one with Hindn daughters-in-low since very early days. 

When child and illiterate brides became the order 
of the day, the fone of the treatment which was given 
to them by theur elders 11) their new homes began to 
change. Their Jegal status also had changed by this 
time. They ha:d ceased to be queens in their new 
households ; they were now regarded as pupils-of their 
husbands, who themselves were still in the stadent 
stage. Being very voung, Mexperienced and nervous, 
they were naturally prone 10 comnut mistakes in 
their household work and duties, and their mothers- 
in-law, who also were uneducated and narrow-minded, 
began to feel the temptation of showing their power 
and authority too strong. The daughter-in-law had 
not-for along time the consolation of even a glarfce 
or a word of affection of her husband. She had no 
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opportunity to meet hin in privacy, as her marriage 
could not for a long time be consummated on account of 
her beiug very young. The extent of the ill-Lreatanent 
of the daughter-in-law is probably exageerated, but 
there is no doubt that it did exist. We must, however, 
note that 11 was an age of authority : sons, dafighters, 
daughters-in-law had all of them to bow down before 
the orders and decisions of their elders. The latter, 
however, though sometimes stern 111 their behaviour 
had usually the welfare of their wards at their hear 
More vital for the wife’s happiness is the treat- 
ment which she receives from her husband. Since 
Indo-lranian times the husbaud and the wile were 
regarded as the joint-owners of the household. The 
Vedie word for the couple, dampali, etynologically 
means the jomt owners of the house. The Avesta 
(Yashta, 15, 4) deseribes the husband and the wile as 
nmdno palit and 10176710 pathni, showing thereby that 
they were equal partners and jomt owners of the com- 
mon household. In actual practice, however, joint 
government or dyarchy, with absolutely equal rights 
and privileges to either half, is an impossibility in all 
spheres of life. Domestic government 1s no excep- 
tion to this rule. Discord, disorder and deadlocks will 
arise in domestic management on some occasions 1f 
the husband and the wife are each allowed an absolu- 
tely equal power, and happen to possess conflicting 
and opposing views. = 10 resolve these deadlocks, ulti- 
mate supreme authority has to be given to tet haf 
two parties, and in patriarchal societ ura 


the husband who is invested with it 80 ~ 
the case was the same. In the Hindu hgfsehaid the 
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husband is the senior partner and the wile is under 
his general guidance. 

According to the Avesta a good wife is one, who 1s 
obedient to her husband. The Vedic marriage ritual, 
however, does not enjoin the duty of obedience upon 
the wifé. Both parties take the same vows. The 
original Christian marriage ritual, it ix mteresting to 
note, specifically enjoined the duty of obedience upon the 
wife. She took the oath that she would love and obey 
her husband till the death, while the latter merely 
averred that he would love and cherish her. This 
deliberate differentiation in oath was a natural coro- 
Hary of the theory adumbrated in Paul, V, 22, that 
the husband is the head of the wife as Christ 1s the 
the head of the Church. — [t is interesting to note that 
even in 1928 a. p., the British Parliament refused to 
sanction the proposal to delete the reference to obe- 
dience froin the wife’s oath. The Church of Mngland, 
however, has in a way sanctioned the new proposal 
by deciding to take no action against a clergyman ad- 
ministering the new oath, requirmg both the hus- 
band and the wife to love and cherish each other. 
The theory of the wife’s subordination is thus dying 
very slowly even in the west. 

Though supreme authority was clearly vested in 
the husband, the wife’s position was one of honorable 
subordination. In the Vedic and epic society we lind 
that the wife was treated with utmost courtesty and 
regard. It was well recognised that the wife was the 
ornament of the house (f. V., 1, 66, 8) ; nay, the wile 
herself was the home!. The home management was 

1 जायेदस्तं मघवन्सेदु योनिः । ok. 1’, ILL, 53, 4. 
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under her direct charge and ordinarily, her views were 
to prevail there’. It was she who used to rouse the 
servants and assign them their proper duties. (2. V’., 1, 
12-4, 4), and thus arrange for the normal running of the 
household. arly Indian hterature does not recognise, 
even theoretically, the power of physical certection 
inthe husband. [1 practice also it was probably 
very rarely excercised in the Vedie and epic times. 
When the era of child and illiterate brides came, 
the situation naturally changed. The marriage caime 
to be regarded as the bride’s upanayana, the busband 
as her preceptor, and the stay at his place as the 
counterpart of the stay at the teacher's house (guru- 
Kula). So, like the teacher, the husband also was 
endowed by later writers? with a limited power of 
physical correction over the wile, if she were guilty of 
a mistake or an offence. It may be pomted out that 
this power was conceded to the husband im the west 
also almost to an unlimited exicut down to recent 
times. The calmness with which Chaucer describes the 
punishments inflicted on rebellious wives by their stern 
husbands is startling. We see a husband going to a 
(doctor, making arrangements for the treatment of bro- 
ken bones, and then beating his wife with a pestle and 
breaking her legs for the offence of disobeying him 


“ यथा सिन्धुनेदीनां सामाज्यं सुषुवे वृषा | 

एवा त्वं समाज्ञयेधि पत्युरस्तं परेत्य च ॥ .1. VV. XIV, 1, 43. 
> भार्या gaze दासहच प्रेष्यो भाता च सोदरः | 

प्राप्तापराधास्ताडयाः स्यू रज्ज्वा वेणदलेन वा ॥ 

पृष्ठतश्च शरीरस्य नोत्तमांगे कथंचन | 

भ्रतोऽन्यथा TTT: स्याद्राजकिल्बिषम्‌ ॥ Manu, VIL, 299, 900. 
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by visiting a forbidden place!. in medieval Russia, 
the bride’s father supplied his son-m-law with a new 
Whip as & svmbol of Lis authority, and 1 was hung 
over the bridal bed. There was a proverb current m 
Germany during the 15th century to the effect that a 
woman ‘tind an ass existed only to be beaten (Hall, 
Women in Sonret Russia, p. 75). In Mngland 1६ was as 
late as in [SOL a. p., that the hushand’s right to inflict 
corporal, punishment on his wife was first demed by 
the Jaw courts. A sessions judge in Madras presidency 
had recognised this right in 1936. but his view was 
overruled by the High Court. The above facts will 
show that we need not feel very much surprised if 
Hindu Smritis, written 2000 vears ago, have recognised 
the husband's right to inflict a mild punishinent on 
his wife, warning him at the same time that he would 
be hable in a court. of law if he overstepped the proper 
limits in the matter. 

Lhe normal relations between the husband and 
the wife were determined by the principle that there 
should be an absolute identity in their aesthetic, mate- 
rial and moral interests. ‘This prmeiple was recognised 
the Vedic age, and is approved by later Dharmasistra 
writers like Manu and Apastamba?. It is also em- 
phasised in the marriage vow taken by the couple 
that they would invariably cooperate with each other 
in the realisation of their aunsand ambitions in the 


1 Abraham, English Life and Manners in the later Medieval 
Ages, p. 126. 
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> जायापत्योनं विभागो दृश्यते । पाणिग्रहणादि सहत्वं कर्मसु । 
तथा पुण्यफलेषु | द्रध्यपरिग्रहेषु च । IT, 6,14, 16-20. 
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spheres of love, wealth and spirituality. Social con- « 
science was outraged if a couple did not honestly live 
up to its marriage vows. 

The principle of the absolute identity of the m- 
terests of the couple followed as a natural coxgpllary 
from the recognition of the fact that the husband and 
the wile are the complements of cach other. “Man 1s 
only 0110 half,’ says a Vedic passage, “be is not com- 
plete till he is united with a wife and gives birth to 
children!. The wise have observed, says Manu, that 
the husband is wdentileal with the wife and vie versa’. 
lt was therefore natural that the happiness of each 
should be regarded as depending upon the other. 1 
there was complete harmony between the’ two, the 
house would be a heaven, if there was discord, it would 
be a hell, Wite is the keystone of the arch of the 
husband's happiness. The house may be full of sons, 
daughters and daughters-in-law ; but. it is quile einpty 
to a person 11 his wife is not there to supervise over 114. 
She is the surest. solace to the husband, however try- 


1 wat हु वेष भ्रात्मनस्तस्माद्यावज्जायां न विन्दते wat ह॒ तावद्‌भवति 
श्रथ यदेव जायां विन्दतेऽथ प्रजायते ताहि सर्वो भवति । 

9. Br, ४, 1, 6, 10. 
विग्राः प्राहुस्तथा चतद्यो wat सा स्मृतांगना । TX, 45, 


bo 


3 श्रानुकूल्यं हि दम्पत्योलिवर्गोदयहेतवे । 
श्रनुकूलं कलत्रं चेत्तिदिवेन हि कि ततः ॥ 
प्रतिकूलं कलत्रं चेन्नरकेण हि कि ततः । 
गृहाश्रमः सुखार्थाय पत्नीमूलं हि तत्सुखम्‌ ॥ 
Padmapurdna, Uttarakhan la, 223, 86-7. 
* पुत्रपोत्रवधूभत्येराकीणंमपि सर्वतः । 
भार्याहीनगृहस्थस्य शन्यमेव गृहं भवेत्‌ ॥ 1100, XI, 144,4. 
पए. प्त. ५. 8] 
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ing his worries and miseries may be!. She is the only 
friend, who never forsakes him in adversity. You 
may be ina forest, still your comfort 1s assured 1f your 
wile is by your side ; in fact a home without a wite 1s 
a toregt?.. Wife alone is the husband's truest friend, 
counsel’ and companion®. Without her he cannot go 
to heaven either ; so, at the time of the svmbolieal as- 
cent to heaven in the sacrificial ritual he has to wait till 
his wife comes to accompany hime, 

The husband is therefore to treat lis wife as jus 
dearest friend. The wife is the true friend of a man, 
says २५ Vedie passage, and the Mahabharata concurs 
with it®. Buddhist thinkers also have accepted the same 
views, Naturally therefore the husband camot even 
think of pleasure, 11 his wife cannot participate in पन. 
Human bemes are inperfect and the wife may be some- 
times cross. The husband must, however, put up 


। न च wated fataizad भिषजां मतम्‌ । 
ming सर्ववुःखेष्‌ सत्यमेतवृब्रवीमि ते । 111५, LL 58, 2. 
न गृहं गृहमित्याहूगेहिणी गृहमुच्यते | 
गृहं त्‌ गृ हिणीहनिं कान्तारादतिरिच्यते ॥ Moh. NIL, 141. 6. 
गृहिणी सचिवः सखी मिथः प्रियशिष्या ललिते कलाविधौ | 
। Raghuvransa, \ 1[1, 67. 
+ स रोक्ष्यञ्जायामामन्त्रयते, जाये एहि स्वो हावेति । रोहावेत्याह 
जाया | तस्माज्जायामामन््रयते । WaT ह वष ्रात्मनो यज्जाया | 
५. Br. V, 2,1.10. 


te 


« 
wt 


सखा ह जाया । -1.0/., VIL, 3,13. 

पुत्र AAT मनुष्यस्य भार्या देवकृतः सखा ॥ Mh. 1, 874,73. 
ga: प्रियाणामधिको भार्या च ggat वरा । LV, 22,1 (+). 
^ पुत्ता वत्थ्‌ मुनिस्सानां भारिया च परमा सखा । Sam. N., 1, 6,4. 
नाकल्पां नारीमभिरमयेत । (*. (2. «~, 1, 8.29. 
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with [ला To mamtam and support his wife is, 
the most sacred duty of the husband, which must 
be discharged at all costs: otherwise, he woultl have no 
right at all to be called a husband?. Above all, he 
must be true to his vow of conjugal fidelity; its, viola- 
tion is the greatest sin he can commit. ध 

The wife on her part had corresponding duties 
and obligations. She was to try her utmost to promote 
her husband's happinesst. Neither the father nor 
the mother, neither a son nor a Triend, can do for a 
woman what a husband will. The help these can give 
1 limited, the help the husband can offer is unlimited. 
Hfer real happiness is centred in’ her husband®. She 
must therefore follow him 111 adversity as well as in 
prosperity. Above all. she must be true to [1111 in her 
marriage vows and lead the life of an ideal pativrata. 
The household management 1s primarily her duty, 


। श्रप्रियोक्तोऽपि वाराणां न ब्रूयादत्रियं बुधः | 

रति प्रीति च धमं च तदायत्तमवेक्ष्य च ॥ -1/4/, [, 98,39. 
भरणाद्धि सियो भर्ता पालनाद्धि पतिः स्मृतः । 

गुणस्यास्य निवत्तौ तु न भर्ता न पुनः पतिः ॥10८/ > [1,272.57 
ग्रन्योन्यस्याव्यभीचारो भवेदामरणान्तिकः । 

एष धमः समासेन ज्ञेयः सरीपंसयोः परः ॥ Wan, IN,101. 
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; न पिता नात्मजो नात्मा न माता न सखीजनः । 
इहु प्रेत्य च नारीणां पतिरेको गतिः सदा ॥ 
मितं वदाति हि पिता मितं जाता भितं सुतः | 
श्रमितस्य च दातारं भर्तारं का न सेवते ॥ 
tamayana, I1,27,6 ; II, 403. 
6 ना्तंत्री वाद्यते वीणा नाचक्रो ada रथः । 
नापतिः सुखमेधेत या स्यादपि शतात्मजा ॥ 1020, 11,97,80. 
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to be discharged m consultation with her husband!. 
She is to frame a proper annual budget and regulate 
the daily‘expenditure according to 11. If the husband 
18 spendthrilt, it is her duty to put a gentle check on 
his extravagence. She is to make purchases when 
provisions are cheap, and to store them properly for 
consumption throughout the year. She is to 06 the 
paymaster of the household. She is to look after the 
general needs and comforts of the servants by giving 
them old clothes and articles. General supervision 
over cattle and agriculture comes within her juris- 
diction, 11 the faanily is an agricultural one. 1 it is 
poor, she 1 to help her husband by taking her own 
share 111 the manual labour of the household mainage- 
ment. Spinning, weavmg and rope-making are to 
occupy her spare time. UH the famuly is well-to-do, 
knitting, embroidery, kitchen-garden, aud household 
decorations are to engage her leisure hours. If the 
husband is away, she is to shoulder the whole res- 
ponsibility of the household, and discharge it with due 
regard to any instructions that he may have left be- 
hind. In times of difficulty, she is to be her husband’s 
counsellor; 1f he is unable or unwilling to follow the 
plain path of duty, she is to bring him round by sweet 
yet effective words?.. That Hindu wives could do this 
successfully would be clear from the example of Draupadi 
who won over Dharma to her own views by her clever 
and persuasive eloquence. Several Rajput ladies 
have emulated her example in the medieval period. 


1 The rest of this para is based on the Namasitra 1४ 


> काव्यं यशसेऽथकृते कान्तासंचितत्त्स दरण | W.P., 1,2 
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A wife, who discharged all these duties, was thee 
true pativraté. Sanskrit literature is full of passages 
in her praise. The sanctity of gods, sages and holy 
places 1४ all centred in her. The world is sanctitied 
by her existence, and there is no sin that would not 
evaporate by her mere presence! A tear [11118 from 
her eve, when wronged, uproots even a mighty tyrant 
hke Ravana. 

The ideal love and harmony between the husband 
the the wife have been beautifully described by Bhava- 
bhiti. The dearest friend, the essenee of all kinship, 
the fulfilment of all desires, a veritable treasure, the 
very life itself,—all these is a husband to the wife and 
vice versa’. Their love is untform both m prosperity 





and adversity, and adjusts itself to surrounding circuims- 
tances ; 1t affords the best solace to each other’s heart ; 
old age does not diminish its favour; when the veil 
of reserve drops down tn course of time, it develops 
11110 an ever-abiding atlectiou4. 


1 पुथिव्यां यानि तीर्थानि सतीपादेषु तान्यपि | 
तेजइच सवेदेवानां मुनोनां च सतीषु वे ॥ 
सतीनां पादरजसा सयःपुता वसुन्धरा | 
Brahmaraivarta puraua, 35, | 19 and 27, 
प्रवादः सत्य एवायं त्वां प्रति प्रायशो नृप । 
पतिव्रतानां नाकस्मात्पतन्त्यश्रणि भूतले ॥ \ 1, EL, 65. 
५ प्रेयो मित्रं बन्धुता वा सनग्रा सवं कामाः शेवधिर्जावितं वा । 
स्त्रीणां भर्ता घमदाराइच पंसामित्यन्योन्यं वत्सयोर्ञतिमस्तु ॥ 
Melattimadhara, Act, VI, 18. 
+ श्रदरेतं सुखदुःखयोरनुगुणं सर्वास्ववस्थासु यत्‌ । 
विश्रामो हदयस्य यत्र जरसा यस्मिन्नहार्यो रसः 11 
काठेनावरणात्थयात्परिणते यत्स्नेहसारे स्थितं । 
भद्रं तस्य सुमानुषस्य कथमप्येकं हि तत्प्राप्यते 1 
Uttarardmacharit, Act VI, 39. 
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The aim of the Hindu marriage is to help the full 
growth and development of the husband and the wife 
and to promote the preservation and progress of society 
and its culture by enjoining upon the couple the pro- 
creatign of clildren and their proper education. 
Children, especially sons, were also mdispensable 
for offering the monthly oblations to the manes, resid- 
11 111 heaven. 

Motherhood therefore |> been the cherished 
Ideal of every Hindu woman. The birth of a son 
munediately heightens her status. Nis Gautam 
was not wel! treated for some tine after her marriage ; 
things changed for the better the moment a son was 
horn to her (Thy... 68 and comin.). Devout prayer is 
offered in the marriage ritual that the couple may be 
blessed with sons aud grandsons (X, 85, 42). Child- 
lessness was regarded as a great misfortune!, aud every 
effort was made to overcome it. What a childless 
woman looks on. gods do not accept. India then 
needed more and more men and women to develop 
the country, and so the ideal was of a large family. 
The Vedie father was anxious for ten sons ; the nuniber 
was reduced to cight in the Simritr period. 

The apotheosis. of the imother has reached a 
greater height tm [आति than anywhere else. The 
son could never abandon his mother. even if she was 
boycotted socially and religiously. He was to respect 
her more than father?, Of course, there are also 


1 या वा्युत्रा पत्नी सा परिवत्ती। सा निक्तिगृहीता तद्यदेवास्या न- 
ऋतं रूपं तदेवेतच्छप्यति ॥ ५. ir. ४.३, 1. 18. 
> WSN चेव MAST सात! परणको मर: \ 1111. LAV, \५. 
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passages which place the father and the preceptor , 
higher than the mother (AZanu, 11, 115-6), but. these 
are probably due to later sacerdotal influence. [ven- 
tually Hindu culture solved the problem of the rela- 
tive superiority of these three by classing them all 
together as atigurus or supreme worthies €Vishwu, 
31,1-2). 

The widow could not inherit) the property. of 
her husband after his death; 1 passed on to her 
sons. Yet decorum required that they should live 
under the protectime care of their mother after the 
death of the father. They could not think of partition 
during her hfetnme (MWenu, UX, 101). She was m 
fact. their de facto guardian. Relations between the 
mother and her children were very tender ; people felt 
old not when ther hair had grown grav. but when 
their mother was 10 11101. Mothers were never 
more unhappy than when away from their clildren. 
KKunti was separated from her sons, when they were 
banished for thirteen years. In her message to Katshna 
at the end of that period she observes that neither 
widowhood nor poverty have caused her that much 
affliction as her separation from her dear sons®. 

[t may be pointed out that ancient Indian history 
knows of no matricides. In this connection an interest- 
ing anecdote is given 711 Amitayurdhyfina Sutra. 
Ajatagatru, who wanted to kill his father by starvation, 


1 तदास वृद्धो भवति तदा भवति दुःखितः | 
तदा शून्यं जगत्तस्य यवा मात्रा वियुज्यते ॥ -1/८॥. ~~ 111, 265.80. 


2 न्‌ at माघव वैधव्यं नार्थनाशो न वरिता । . 
तथा area भवति war gataat भवः | 1८१4 VN, 90,69. 
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discovered that. his plan was not sueceeding because 
w step-mother of his was surreptitiously carrymg him 
nourishment by smearing honey to her person. When 
he decided to kill this step-mother, his ministers 
remonstrated and said, © Bad kines, 18.000 in number, 
have Kiked their fathers, but we have vet not heard of 
any, who has killed his mother’. Upon this, we are 
told, Ajftasatru gave up dus plan ( ७५.2.10, 2111९, 
Part 11, |). 163). 

The only matricide known {५ [तत्ता tradition 
is Parasurfima. 11) his case the legend 1 probably 
invented (0 emphasise the duty of obeying the father. 
It may be pointed out that the first boon, which Para- 
surfma asks of his father after carryme ०१11 his 
fiendish command, is his mother’s resurrection with the 
proviso that she should never recollect her murder!. 

A few lines may be conventently devoted bere to 
the delneation of the family ideal. The words of a 
Vedic sage may be quoted in this connection. “Lhe 
husband and the wife are to be of one mind: the matron 
is 10 be noted for the sweetness of speech : brothers 
and sisters are to be of one accord र sons are to be 
smart and tmtelligent so as to earry on and further 
the work of the father’?. The Vedie age required the 
householder to tend three sacved fires, Ahavaniya, 
Gérhapatya and Dakshineva. Social thinkers of a 
later age pointed out that this cait be best doue only 


। स वव्रे मातुरुस्थानमस्मूति च वधस्य वे । bh. LU, 117,18. 
“wad: पितुः gat मात्रा wag संमनाः । 
जाया पत्ये मधुमतीं वाचं वदतु शंतिवाम्‌ i 


मा WaT चतरं दिक्षन्मा स्वसारमुत स्वसा । 
WSS. TAA भत्वा वाच वदत्‌ wat w i. ! -, 1.९. 
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by showing proper respect to parents, by promoting 
the welfare and happiness of the wife, children and 
gervants, and by offering willing and effective help to 
self-sacrificing public workers (dug. Ne, LV, |. (4). 

The above picture of the ideal family life is indeed 
very attractive. Let us now see how far the ideal was 
attained im actual life im ordinary fanniies. We 
shall confine ourselves here mainly to the relations 
between the husband and the wite. 

There is no doubt that the average Hindu wife 
lived upto the ideal. Sit& voluntarily exilmg herself 
in order to share her husband's afflictions and Gan- 
dhart refusing to use her eves, lest she should enjoy a 
pleasure denied to her consort. are but typical exam- 
ples of the average devoted Hindu wife. Hundreds 
and thousands of others have followed sunilay courses, 
but they were too humble im society to be known to 
history or tradition. The conjugal fidelity of the 
[ता wife is proverbial. She has stood the most 
trying test. She has lived up to the ideal of Sith 
and Savitri. 

Did husbands 1 ancient) [वादे carry out their 
conjugal duties as devotedly as their spouses 2 Did 
they live up to the high ideal laid down for them ? 
Did they make a serious effort to carry out the obli- 
gations laid down in marriage vows 2? [t is not easy 
to answer these questions confidently for the com- 
munity as a whole. But it has to be admitted that 
the percentage of those who honoured the marriage 
vows more by the breach than by the observance was 
ituch greater [1 the case of husbands than it was in the 
case of wives. Of course we are not to generalise from 
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stray cases of brutal husbands ; nor are we to draw 
hasty conclusions from some caustic popular sayings 
like “One may save oneself even by sacrificing one’s 
wife.” Such sayings are evnical observations of a few 
persons with an abnormal mental constitution ; 
they “da not reflect the opinion ov indicate the 
practice of the society as त, whole. There are 
several instances to show that such theories were 
1101 followed 111 practice by the average hhuasband. 
We have, for instance, the story of Bakdsura where 
the husband refuses to follow the advice of his wife, 
Who persistentty miplored that she should be वला 
heed 11) order to save the family. [1 the AWadhyama- 
ryayoga of Bhaisa the head of the family is ina similar 
predicament, but he also does not think of surtender- 
Ing his wife m order to save himself or dis family. 

In the presence of the sacred Fire the husband 
promused lis wife that he will never forsake her m 
his pursuit of pleasure, wealth and spirituality. Our 
complaint is that the delmaquents who violated) this 
vow were not severely dealt) with by society. — It 
tolerated polygamw: it did not fora long time give any 
proprietary rights to the wife: later on) when renun- 
elation of the worldly hfe became popular, it did not 
condemn the action of those persons who used to 
desert their wives 11 purstut. of their spiritual ideals. 
All this affected the position of the wife very adversely. 

It is true that monogamy normally prevailed m 
Hindu society. The word dampati ` two jomt owners 
of the household’ excludes a third person from the 
conjugal life. The ritual too does not provide for the 
association of more than one wife m the normal sacri- 
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fice. The Vedic gods also are monogamous. In 
practice, however, polygamy often prevailed im the 
rich and ruling sections of society. Lt was fairly 
common among kings and nobles, who often found it 
v useful mstrument in strengthening their palitical 
power by contracting numerous but judicious matri- 
monial alliances. The rich probably regarded plura- 
litv of wives as a proof of their wealth, reputation 
and social position. Polygamy of course was a luxury 
beyond the means of the poor. A rich man can sup- 
port several wives ; a poor man finds 1 difficult. to 
maintain even (01161. References [0 palygamy are 
fairly numerous 111 the Vedie literature. The Rig- 
veda 11) one place compares a person attacked on all 
sides by his enemies to a husband troubled by his 
jealous wives*. [€ Atharvaveda has numerous 
charms to enable प co-wife [0 monopolise — the 
love of the common husband (1. g@., DI, 198). The 
coronation ritual presupposes four wives for the 
king, and m practice he may have had more. Father 
Manu is said to have had 10 wives, and king Haris- 
Chandra had only ते hundred. Even philosopher 
Yajnavalkya had two. There are some observations 
11 the late Vedic literature to show that polygamy was 
well established in certam sections of कलाल कम. 
1 सपत्न्यो हि भवन्तीह प्रायः श्रीमति भर्तरि | 
दरिद्रो बिभृयादेकामपि कष्टं कुतो बहुः ॥ ॥\59.. 49.208. 


‡ सं मां तपन्ति श्रभितः सपत्नीरिव पीवः । 41. ।., 1, 105.8. 
‡ यदेकस्मिन्युपे दे रक्षने परिन्ययति तस्मादेको दवे भार्ये विन्दते । 
1. ५. V1,6,4.8. 
It has been observed that in several primitive societies, wives 
often urge the husbands to add to their number with a 
1.1; 
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The main reason, however, for the occasional 
occurrence of polygamy even among ordmary classes 
was the vreat anxiety that was felt for the preservation 
and continuance of the family. For offering the pres- 
eribed. oblations to ancestors so as to secure their con- 
tinuance in heaven, a son was absolutely necessary, 
and so society permitted the husband to take a second 
wife, if the first one was barren. Nav, we find some 
writers laying down that it was the duty of the 
wife to urge her husband to contract a second 
marriage, if she liad failed to present a son to him 
(KKamastitras IV, 2). 

Sufficient time, however, had to be allowed to 
pass in order to ake it certain that the wile was really 
barren. Ten vears at least had to elapse before barren- 
ness could be presumed. [11 case daughters alone or 
very short-lived children were born, a further period 
of waiting for three or four vears was presertbed!, 

A concession that was intended to be given only in 
exceptional cases came soon to be regarded as the 
normal right of the husband. Leaders of soviely, 
however, tried to mp this tendenct m the bud. One 
of them grows eloquent in describe the inequity of 
the procedure, oa husband abandons his wife with 


(Continued from the last page.) 


view to lighten thei domestic labour. When marriage means for 
the woman chiefly doing her husband's work, she desires to share 
him with others. The situation changes when प higher coneeption 
of wartiagy ts evolved (ALLL. Davies, p. VAG), 


। श्रप्रजां दशमे वषं स्रीप्रनां Tea त्यजेत्‌ । 
west प॑ चदश सद्यस्त्वप्रियवादिनीम yy 2>.८^..9., 17, 2,4,6. 
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whom he has solemnly promised to live for evert. 
Another expressly prohibits a second marriage, tf the 
first wife had already given birth to a son2. A third 
one declares that a man who marries a second wite 
without a just cause, will be guilty of a sin, which can 
never be atoned?. A fourth one grows so nfdignant 
that he pronounces such a person as unlit even to 
become a witness ina court of law (Narada, 1,180). 

Unfortunately, however, this condemnation of 
the second marriage did not produce the result desired. 
Supersession of the first wife began to become com- 
moner 111 well-to-do fauuhes from the heginning of 
the Christian era. The lowering of the marriageable 
age, that took place at this time, helped this undesir- 
able tendency. Husbands would not always like to 
be bound down by the choices made by their parents, 
when they had not even entered their teens. Wives too 
were not cultured or educated enough to succeed in 
rivetting their husbands’ affections and dissuading 
them from the contemplated second marriage. The 
inevitable result followed. Supersessions on flimsy 
vrounds began to become common in some sections of 
society. What pains one most is that they should 
have been justified by some Smriti writers. We have 
seen above that some of our early thinkers tried their 
best to discourage this tendency by condemning it in 


L पाणिबन्धं स्वयं कृत्वा सहधर्ममुपेत्य च । 


यदा यास्यंति पुरुषाः स्त्रियो नार्हन्ति याप्यताम्‌ ॥ 
Mbh., XUL, 272,36. 


धमेप्रजासंपन्ते दारे नान्यो Hala \! -1.12.9.; 11, 5,11,12. 
3 एवं हि त्यजतां भार्यां नराणां नास्ति निष्कृतिः । bh. X11, 56,18. 


{<~ 
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no uncertain terms. [रला when they allowed a second 
marriage for the continuation of the family, they 
laid it down that it should be performed only with 
the consent of the first पालि. The husband was 
further required to look after her 1 the proper 
manners and give her a suitable allowance if she desired 
to live separately. 
Other Smariti writers, however, have taken quite 
a different stand. They have propounded — the 
astounding doctrine that the husband has the right 
to diseard his wife any moment she proves herself 
disagreeable to hun?. This i a monstrous principle 
and we feel pained to tind that some of our Sinriti 
writers should have ever propounded it. This prm- 
ciple, along with the lowermg of the marriageable age 
of girls, produced disastrous consequences for the 
happiness of women. In spite of their anxiety to do 
everything to please their husbands, devoted wives 
began to be sometimes superseded, even when 
had given birth to sons. Smritis have no doubt laid 
down that such wives should be given a maintenance. 
It was not, however, easy for them to live ina kind of 
judicial separation ; for a section of the publhe was 
1 या रोगिणी स्यात्तु हिता संपन्ना चेव शीलतः । 
सानृज्ञाप्याधिवेत्तव्या नावमान्था च कहिचित्‌ ॥ Vann, CX, 88. 
‡ सशस्त्वप्रियवादिनी ।॥ Venn, UN, 81. 

It is true that we sometimes find one and the same work like 
Manusniitt laying down that a husband should wait for a long 
time 111 order to be sure that his wife is barren, and also pernntting 
supersession on the flansy ground of the wife being disagreeable. 


his is due to the blending of the earlier and later tradition in the 
same work, 
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always inelined to spread baseless scandals about their® 
character uf they followed such a course!, 

Tt is, however but fair to point out that in con- 
temporary times almost everywhere similar license 
was given to the husband in the matter of discarding 
his wife. At Rome, a woman could be divorced be- 
cause she was childless, or disagreeable, or for any 
other ताद reason. Women were allowed divorcee, 
but they suffered socially uf they availed themselves 
of this permission (Story of Women, p. 86). 

Owme to the growing helplessness of women on 
account of their ihiteracy and ignorange, thev be- 
came easier prev to Ul-treatment and tyranny. The 
dixappearance of divorce. permitted by earlier writers 
under certain circumstances, further embittered 
their life. We haveseenabove (ante, p.100), how one 
woman refused to go to live with her husband 
on learning that he had contracted a second marriage 
during her absence, and how she eventually married 
a different person. Now things had changed com- 
pletely. Manu no doubt state: that the husband 
should contract a second marriage only with the 
consent of the first wife, bat this permission was 
merely a formal affair. If the wife refused to give it, 
the husband could still carry out his plan of the second 
marriage. If after that event a self-respecting wite 
found it impossible to live with her husband, and 
proceeded to leave 11 household, she was to be 


। सतीमपि ज्ञातिकूलेकसं्यां जनोऽन्यथा भतुमतीं freer । 
श्रथ तु वेत्सि शुचिव्रतमात्मनः पतिकुले तव दास्यमपि क्षमम्‌ । 
Sdakuntala, Act V, 19 and 27. 
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‘compelled to stay with him. he only concession 
that Manu shows to heris to permit her to stay with 
her parents, provided she did not claim any main- 
tenance (LX, 83). All this treatinent laid down for 
the wifg is a natural consequence of Manu’s theory 
that marriage establishes the supremacy of the hus- 
band over the wifel. This view soon beeame quite 
popular; we find (Kalidasa subsertbing to it?. 

It js no wonder that under such circumstances 
unreasonable demands should have been made on 
wives. The husband may be self-willed, he may be 
even vicious; the wife must nevertheless worship 
hirn as a god?. Such husbands of course may not have 
been many; what is surprising and paintul is’ that 
they should have got’ some advocates even among 
Smriti writers. The tmpudence with which ludi- 
crously absurd stories ave sometimes narrated m later 
literature to illustrate the life of the ideal wife, who 
followed the above gospel, is mdeed astonishing. 
Anasiiyfii was a very obedient wile and an ideal pati- 
vrata, says the Markandeyapurana At her husband’s 
bidding she once proceeded to carry him on her own 
shoulders to the house of a dancing girl. On the Way 
the love-lorn husband kicked an angry sage, who was 
passing neat him, and the latter forthwith cursed him 
to die before the sunrise.’ Anasiiy4 proceeded to render 
the curse moperative by prohibiting the sun from 
rising. The lummary could not of course disobey 


1 प्रदानं स्वाम्यकारणम्‌ । ४. 152. 
2 उपपन्ना हि दारेषु प्रभुता सर्वतोमुखी । Sakuntala, V, 26. 
 विज्ञीलः कामवृत्तो वा गुरणर्वा परिवनितः । 


उपचयः स्त्रिया साध्व्या सततं देववत्पतिः ॥ 11472", V, 154. 
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the command of a patwrata. The earth was plunged ° 
into darkness and gods got alarmed and intervened. 
They eventually succeeded in pacifying the angry sage, 
who was then induced to take back his curse. 

It 1s no doubt true that such stories are intended 
to illustrate the power of a pativrata and her imswerv- 
ing devotion to her husband in the most trying cir- 
cumstances. ‘They are not to be taken too literally. 
Nevertheless, the fact that their imaginary plots should 
have been conceived on these lines shows that the posi- 
tion of the wife vis-a-vis her husband had changed 
very greatly to her disadvantage by abeut the 4th 
century A.D!. The situation worsened with the abuse 
of the very guarded permission given to the husband 
to take a second wife. ‘The concession was mtended 
only for certain specific and unusual circumstances. 
But soon men began to think more of the permission 
than of the qualifying conditions. When this tendency 
manifested itself in society, it was the clear duty of 
Smriti writers to condemn it in the most unqualified 
manner. In stead of discharging it, many of them virtu-_ 
ally proceeded to encourage frivolous irresponsibility 
in men by permitting them to marry a second time, if 
the first wife were guilty merely of unpleasant speech. 
This shows a light-heartedness, which is hardly credit- 
able to any writers who profess to guide society. 


1 Some passages in Buddhist literature show that even in the 
8rd century 3B. 0. the slave type of wife, who would quietly bear 
all the ill-treatment of her husband, was regarded as the best 
one by some thinkers who preferred her to a wife, who would 
be her husband’s companion (Jataka, No. 269.). The avail- 
able evidence shows, however, that this theory was not generally 
subscribed to before the Christian era. The prevalence of child 
marriages was responsible for its becoming popular in later times. 


9 [w.u.c. | 
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The different angles of vision with which the 
question of the remarriage of the widow and the 
widower was viewed at this time also show a growing 
callousness to the feelings and sentiments of women, 
and an inordinate anxiety to avoid the least in- 
convenience and discomfort to men. We shall see 
in Chapter V how widow marriages were comple- 
tely frowned out of existence by about 600 a. >. 
The rising tide of asceticism, which was mainly res- 
ponsible for this development, did not however affect 
the position of the widower at all. Nay, strangely 
enough thee prospects of his immediate remarriage 
brightened up. The earlier times did not hold that a 
widower could not discharge his religious duties except 
by marrying a second time. The Atiareya Brahmana 
expressly states that a widower can continue his Vedic 
sacrifices even if he remains unmarried ; his devotion 
(sraddhii) will be his figurative wife!. Vishnu (c.100 a.p.) 
does not regard remarriage as a religious necessity; he 
points out that an image of the dead wife can well 
serve the sacrificial purpose?.  Sri- Ramachandra 
coneurred with this view, for when separated from 
Sita, he performed his sacrifices with an image of 
his wife by his side. He did not deem it necessary 


L तबाहुरपत्नीकोऽप्यग्निहोत्रमाहरेदिति । श्राहरेदित्याहुः । यदि 
नाहरेवनद्धा पुरुषः । तदेषाभियज्ञगाया गीयते । यजेत्‌ सौत्रामण्यामपत्नीकोऽप्य- 
सोमपः । मातापितृणामनृण्यार्थाध्चजेतेति वचनाच्छतिः । श्रपत्नीकः कथमग्नि- 
होत्रं जुहोति । श्रद्धा पत्नी सत्यं यजमानः शद्धा ` सत्यं तदित्युत्तमं मिथुनम्‌ । 

A. Br., VIL. 9-10. 


 भृतायामपि भार्यायां afzeia न हि त्यजेत्‌ । 
उवाधिनापि तत्कमं यावज्जीवं समाचरेत्‌ ॥ 
Quoted by Apararka on Yaj., I, 89. 
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to marry a second time in order to have a living wife® 
with him during the performance of his sacritices. 
In course of time, however, widowers, who would. 
spend their remaining life in nourishing the memory 
of their departed wives, began to become rarer and 
rarer. A second marriage for the widower was soon 
declared to be a religious necessity by some obliging 
Smriti writers. After describing the funeral of the wife, 
Manu immediately proceeds to inform the bereaved 
husband that he ought to marry again!. How could 
household sacrifices be properly performed without 
the presence and cooperation of a wife 2 The texts 
which permitted the performance of the sacrifices 
with the effigy of the dead wile were explained away 
with the usual ingenuity of commentators. The wife 
can never be represented ; she must be always present 
in person. She had to do personally some work in the 
sacrifice like the pounding of the rice ete.; obviously 
this could not be done by an effigy. So the second 
marriage was an absolute religious necessity for the 
widower. It would not have been difficult to show 
that the same would be the case for the widow as 
well. The son was an imperative necessity for offering 
oblations to the manes, and it could well have been 
argued that a widow should lose no time in marrying 


1 भाययिं पू्वमारिण्ये दर््वाग्न विधिपूर्वकम्‌ । 
पुनदरिक्रियां कु्यत्पुनराधानमेव च ॥ ए, 168. 


> Cf. Apararka on Yaj., I, 89.:—garfearfa तत्कम' इत्यस्याथः 
RTA काचनमय्या वा qeat कायंसमाप्तिः कायति न । षलन्या भ्रप्रति- 
विधेषत्वात्‌ । यत्पुनः “wet great पत्नौ कृत्वा तु गृहमेधिनः । भ्रग्निहोत्र- 
मुपासन्ते यावज्जीवमतन्वरिताः इति वचनं तदग्निहोत्रस्तुत्यथं न स्वा्थ- 
विधायकम्‌ | 
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again for ensuring the continuance of the family. No 
Smriti writer, however, has cared to take this stand. 

We shall conclude this chapter with a few words 
on polyandry in ancient India. This custom was 
practically unknown to Hindu society. In the Vedic 
marriaget hymn Siryf is married to Asvins; the latter, 
however, are not two persons but a twin deity. It is 
also true that there are some passages in Vedic litera- 
ture where the wife 1s mentioned in connection with 
husbands in plural. The plurals in these cases are, 
however, either generic or used majestatts causal. 
In later Vedic literature it is pointed out in several 
places how polyandry is not permissible, though 
polygamy is legal?. Smmitis nowhere contemplate 
the possibility of polyandry, when they discuss the 
rules of marriage. 

It is only in the Mahabharata and some Purfinas 
that we come across afew stray cases of polyandry. 
The most well-known case is that of Draupadi, who 
was married to five P&adava brothers. Kuailaka 
Jataka (No. 536) also refers to a polyandrous marriage 
of a princess named 1481118. Krisha&i was another 
name of Draupadi and the Kanha of this Jataka is 
identical with her as is shown by the fact that the 
names of her husbands are identical with those of 
Pandavas. Draupadi’s polyandrous marriage seems 
to have been a historic event ; otherwise the author of 


। पुनः पतिभ्यो जायां दा श्रग्ने प्रजया सह॒ । 1४. V., X, 85, 38. 
स्योनं पतिभ्यो वहतु कृणु त्वम्‌ । 4. ¢., XIV, 1.61. 
2 यन्नेकां रशनां द्रयो्युषयोः परिष्ययति तस्मान्नैका द्वौ पती चिन्वते । 


T. S., VI, 6, 4, 3. 
Cf. also, A. Br., III, 28; ¢. Br. 1], 9, 19. 
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the Mahabharata, who is at his wit’s end to justify it, 
would have quietly kept silence over it. Polyandry, 
however, seems to have been rarely practised even in 
the days of the Mahabharata. Kunti was pained to 
find that her well-meant direction to her sons that 
the brothers should evenly divide what they may have 
obtained should result in a polyandrous marriage}. 
Drupada also stood aghast at the polyandrous proposal 
of Yudhishthira?. The latter could justify it only on 
the convenient ground of family tradition’. He no 
doubt refers to an earlier polyandrous marnage ol 
Jatila, but whether it was a historical evént may well 
be doubted. The Mahabharata proceeds to give several 
fantastic reasons in justification of Draupadi’s marri- 
age ; only one of them may be given by way of illus- 
tration. Draupadi got five husbands in this life be- 
cause in one of her previous existences she had five 
times uttered the prayer to God, ‘Give me a husband ` 
(I, 213). Later writers were so much upset by 
Draupadi’s polyandry that they refused to believe 
in it. The Tantravartiha, for instance, maintains that 
Draupadi’s inarriage with five roval brothers is to be 
understood only figuratively. Draupadi was not a 
lady in flesh and blood; she stood for royal glory 


1 कुटीगता सा त्वनवेक्ष्य gare प्रोवाच मुक्तेति समेत्य aa । 
पदचार्च कुन्ती प्रसमीक्ष्य कणां कष्टं मया भाषितमित्युवाच 1 
Mbh., I, 206, 2. 
2 सोयं न लोके वेदे वा जातु ध्मः प्रशस्यते । 
लोकधर्मं विरुद्धत्वं नाधर्मं ध्मविच्छुचिः ॥ (८०८, 27. 
४ सूक्ष्मो धर्मो महाराज नास्य विद्मो वयं गतिम्‌ | 
पर्वेषामानुपुव्येण यातं वर्त्मानुयामहे ।॥ 1044, I, 210, 29. 
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frajya-lakshmi), and her marriage with five brothers 
is only intended to show that they were jointly rul- 
ing their kingdom with absolute accord. Or, we may 
suppose, that the brothers were really married to five 
different ladies, but they were so much alike in person 
aud chafacter, that they came to be described under 
the common name Draupadi. Or, we should under- 
stand the situation in this way: Draupadi was 
really the wife of Arjuna who had won her by his skill 
in archery, but the epic describes her as the common 
wife of all the five brothers with a view to emphasise 
the extraordinarily cordial relations that existed 
among the brothers!. 

The fact is that polyandry was not in vogue among 
the Aryans even in the Vedic age ; whether it existed 
in any earlier period among them is also very doubt- 
ful. Its unexpected occurrence in the Mahfbharata 
has surprised and puzzled its readers, and so later 
commentators have sought to explain it away ०४ best 
as they could. Polyandry is still current to some 
extent among a few non-Aryan tribes of Kashmir and 
Tibet. and it is probable that the Pandavas were 
following a custom which they may have borrowed from 
either of these provinees. This would suggest that 
they belonged to a stock of Aryans different from that 
of the Nauravas, and that they entered India via the 
Gilgit pass in Kashmir or through Nepal. It is of 
course not possible to discuss the pros and cuis of this 
interesting theory in this work. 


U Vol. T, pp. 191-192 (English Translation). 


CHAPTER 1५. 
Tue Posirion oF ton Wipow, Part |. 
The Sati Custom. 


The position of the widow in socicty is one of 
the most nnportant topics which the historian of 
woman has to discuss and elucidate. The treatment 
which she receives is often an index to the attitude 
of society towards women asa class. What was 
the general lot of the widow? Was shé allowed to 
survive her husband, or was she compelled to die with 
1111 ? Tf permitted to survive, could she marry again 
if she so desired ? Did she reeeive a humane and 
considerate treatment from the family and society ? 
Could she hold or inherit property, so that she could 
lead an honorable and independent 1116 after her hus- 
band’s death? These are the main topics which 
we have to diseuss in connection with the position of 
the widow. Of these, the question of the proprietary 
rights will be discussed in the ninth chapter. Here 
we shall take up the problems of Sati, levirate, remarri- 
age, and tonsure. Of these, the question of the Sati 
custom will engage us in this chapter and the rest 
will be discussed in the next , which will close with a 
general survey of the position of the widow from age 
to age. 

THe Custom oF Sati (SUTTER). 

In prehistoric times there prevailed a belief in 

several societies that the life and needs of the dead in 
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ithe next world are more or less similar to those in this 
existence. It therefore became a pious duty of surviving 
relations to provide a dead person with all the things 
that he usually needed when alive. Especially when 
an Important personage like a chicf, a nobleman or a 
warrior died, it was felt that his usual paraphernalia 
should be ‘sent’ with him. He would of course require 
his wives, horses and servants in the next world, and 
it, would therefore be necessary and desirable to all 
these all, and burn or bury them with him. Such a 
belief should have given rise to the custom of burning 
or burying the husband also along with the wife. 
Man, however, wielded supreme power tn society almost 
everywhere and was not prepared to sanction a custom 
adverse to his own interest and comfort. It may, 
however, be pointed out that,m Ashanti, kings’ sisters 
were allowed to marry handsome youths among 
commoners, but they were compelled to commit 
suicide on the death of their royal consorts. 

The custom of the sacrifice of the widow at the 
funeral of her husband was widely prevailing in 
ancient times. There is no direct evidence to show 
that if prevailed in the Indo-lMuropean age, but the 
fact that it was practised among the Gauls, the Goths 
the Norwegians, the Celts, the Slavs and the Thracians 
would justify the inference that it was probably well 
established among the Indo-Kuropeans. [१ was quite 
common among the Seythians. In China if a widow 
killed herself in order to follow her husband to heaven, 
her corpse was taken out in a great procession!. 


1 Tawney: Nathasaritsagara, vol. IV, Terminal Essay on 
Suttee by Penzer. 
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The general prevalence of this custom among, 
the primitive warlike tribes is not difficult to ufider- 
stand. Fighting races are very jealous of their women 
and often prefer to kill them, rather than take the risk 
of their going astray alter their husbands’ death. 
There was also the general belief, already reéerred to, 
that the warrior will require in his next life all those 
things that were near and dear to him in this exis- 
tence. It was therefore as reasonable to bury his 
clothes, bows, arrows and horses as to inter his wife. 
The wife 18 usually the dearest relation of a man, and 
the visitations of a chiel’s ghost were popularly attri- 
buted to his desire to be united with his quondam 
queen. Why not lessen these dreaded visitations by 
burning or burying her along with bis remaims ? 
This custom also made the life of the patriarch very 
safe; it practically eliminated all possibility of any 
one among his numerous mutually envious wives intri- 
suing against his life. They all knew that even if 
successful, they had no chance of surviving hin. They 
were therefore all care and attention to see that no 
preventible ‘accident. intervened to shorten the hus- 
band’s life. 

Whatever the real reasons may have been, we 
find, as shown already, that the custom of sacrificing 
the wife at the husband’s death existed among the 
Aryans in the Indo-Kuropean period. By the time 
they entered India, it had, however, gone out of vogue. 
We do not find it mentioned in the Avesta. Nor 
is it referred to in the funeral hymns of the Rigveda, 
where it would certainly have been mentioned if 1t had 
been in existence. It 18 true that in the great contro- 
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versy that raged after the legal prohibition of the Sati 
custum by Lord Wiliam Bentick, it was argued that 
a stanza i one of the Vedic funeral hymns gives 
a canonical sanction to the custom. The case, how- 
ever, could be rendered plausible only by fraudulently 
changing. the last word of the stanza from agre into 
agneh. 1116 verse m question refers to women with 
their husbands living coming forward to annomt the 
corpse before it was consigned to flames, and con- 
tains no reference whatsoever to any widow mimolat- 
ing herself on her husband's funeral pyrel. 

The Atharvaveda, however, shows that the 
funeral ritual of the Vedie age preserved some for- 
malities reminiscent of the archaic custom of Sati. 
11 shows that it was still customary for the widow 
to he by the side of her husband’s corpse on the funeral 
pyre; she was, however, asked to come down, and a 
prayer was offered that she should lead a prosperous 
hfe enjoving the bliss of children and wealth?. It is 
therefore clear that the Vedic age expected the 
widow rather to remarry than to immolate herself. 

The reasons that led to the discontinuation of the 
Nati custom in the Vedie age can only be inferred. 
Probably the finer cultural outlook, that the Vedic 
Aryans had developed by this time, had convinced them 
that the custom was a barbarous one ; probably they 


1 ^: - इमा नारीरविधवाः सपत्नीरांजनेन सपिघा संविशन्तु । 
श्रनश्रवोऽनमीवाः सुरत्ना भ्रारोहन्तु जनयो योनिमग्ने ॥ 

1५९९ when the last word is changed into agneh, it is only a 
forced construction that ean detect in this stanza a reference to 
the widow immolation. 

‡ इयं नारी पतिलोकं वृणाना निपद्यते उप त्वा मत्यं प्रेतम्‌ । 
धमं पुराणमनुपालयन्ती तस्य प्रजां द्रविणं चेह धत्त ॥\ \{11,2.1. 
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also found themselves in minority in India and felt. 
the compelling necessity to increase their population 
in order to ensure their political domination. In 
stead of allowing widows to be burnt, they thought 
that it would be better to encourage them to live 
and increase the population by levirate or renfarriage. 

Whatever the reasons may have been, it is undis- 
puted that the Sati custom had gone out of vogue 
among the Aryans at the time they had entered India. 
We tind no traces of it whatsoever down to c. 400 
B. ९. The Brahmana Iiterature (८. 1500 B. c. to ¢. 
700 ए. 6.) 18 silent about it. Gnihyasiitras (८. 600 to 
८. 300 7. c.) describe numerous rituals and Sanskiras, 
but the custom of Sat does not figure among them. 
From the details of the funeral ritual and procedure 
given in them, we find that the widow was to be 
brought back from the funeral pyre, either by her 
husband’s brother or disciple, or by an old trusted 
servant!l. From the Tuitliriya Aranyaku we find 
that while returning from the funeral pyre, the widow 
took away from her husband’s hand objects lke bow, 
gold, jewels, etc., which were burnt along with the 
widow in an earlier ave. A hope was then expressed 
that the widow and her relatives would lead a happy 
and prosperous 1162. It 1s clear that the custom of 
Sati had died down long ago. 


1 तामुत्थापयेहेवरः पतिस्थानीयोऽन्तेवासी जरहासो वा ‘sated नारि 
aia जीवलोकम्‌" इति । 41.८4.5., 1४, 2, 18. 
2 धनृषस्तादाददाना मृतस्य श्रियं ब्रह्मणे तेजसे बलाय | 
aaa त्वमिह वयं gaa विहवाः स्पृधोऽभिजातीर्जयेम ॥ VI, 1. 
The verse is repeated twice more with the change of the first 
word into मणिम्‌ and सुवर्णम्‌ : 
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The Buddhist hterature also is mmaware of the 
custom of Sati. If it had existed in the days of the 
Buddha, one feels certain that the great Sakyan sage 
would have started a vehement crusade against it. 
He who opposed sacritices to gods, because dumb 
animals were immolated therein, would certainly 
have been exasperated by a custom which entailed 
the burning of human beings alive. So we may well 
conclude that even in Kshatriya circles the custom 
was 1101 prevalent पा €. 500 ए. c. Megasthenes and 
Kautilya both do not mention the custom. The 
authors of the Dhirmasiitras (८, 400 8. c. (0 €. 100 
A. D.) and the writers of the early Sinritis like those of 
Manu and Yajhavalkva (c. 100 a. 29. to ८. 200 a. D.) 
have laid down detailed rules about the duties of 
women and widows. None of them, however, even 
hints that it would be commendable for a widow 
to burn herself alive with her dead Lusband at. his 
tuneral. 

We begin to get stray referenees to the custom 
of Sati from about 300 ४. 6. The Mahabharata, a 
major portion of which was composed at about this 
time, knows of one, but only one, case of Sati,  viz., 
that of Madr. But even in her case, it is interesting 
to note that the assembled sages try their best 
to dissuade her from her resolve. अवात, how- 
ever, 1 Uumoved by their arguments. She says 
that she is determined to die with her husband, 
firstly because she was the cause of his death, 
secondly because she would be unable to control 
her passions, and thirdly because she may find 
it difficult to treat evenly her sons and step- 
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sons!. No argument of any religious merit is assigned 
by her or any body else. The wives of Abhimanyu and 
Ghatotkacha survive their spouses?. The epic records 
no other vase of Sati. There is a talk of Draupadi 
being consigned to flames along with the remains of 
Kichaka, but that was merely for the sake of révenge?. 

As against this solitary instance of Sati in the case 
of Madri, m the 11th book of the epic we have the spec- 
tacle of hundreds and thousands of dead heroes being 
burnt along with their costumes, weapons and cha- 
riots; in not a single case, however, do we tind a 
widow burning herself along with the , remains of 
her husband (Chaps. 31-33). The Ventsamhara 
no doubt refers to the case of a Sati on the Kaurava 
battlefield (Act LV), but it 1s quite clear that it is due 
to the anachronism of its author. The epic itself 
states that all the widows of the fallen heroes remained 
behind and offered them funeral oblations#. 

1 eet भतरिमपलापिनम्‌ । 

न हि तुप्तास्मि कामानां ज्येष्ठा मामनुमन्यताम्‌ ॥ 
aaa न समां वृत्ति जात्वहं न सुतेषु ते । |, 138, 71-2. 

2 [1 18 Kddambart Bana expressly refers to the case of 
Uttara in justification of the conduct of Mahasveta in deciding to 
survive her lover. We, however, find Uttara represonted as burning 
herself with her husband Abhimanyu in the Bali island version of 
the Mahabharata. The reason of the discrepancy is obvious; the 


Bali island version belongs to a time when the custom of Sati had 
become popular. 


3 बदृशस्तु ततः कृष्णां सुतपुत्राः समागताः | 
हन्यतां शीधमसती यत्कृते कीचको हतः ॥ 
श्रवा नैव हन्तव्या दधतां कामिना सह | 
मृतस्यापि प्रियं कायं सुतपुत्रस्य सर्वथा ॥ IV, 28, 4 ff. 
4 Later on they are represented as plunging into the Ganges 
and being reunited with their husbands in heaven. At best, this 


would be a case of suicide. The procedure has no affinity with the 
custom of Sati. 
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+ in the original portion of the Rimayana there is 
no case of Sati. In the Uttarakiada (17, 14) we find 
Vedavati’s mother becoming a Sati; but this story is 
more legendary than historical and the book where it 
occurs 15 admittedly a later addition, being as modern 
as about’ 500 a.p. In the original kernel of the epic, 
we find that when Ravana by means of his magic 
raised before the eyes of Sita the illusion of the fall of 
Rama, she expressed the wish to be burnt along with 
her husband (V1, 32, 32). '[his passage also 18 proba- 
bly a later interpolation, for uone of the wives of 
Dasaratha or Raivaia are represented in the epic as 
accompanying their husbands on the funeral pyre. 

Purfinas refer only to a few cases of Sati. This 
shows that by about -00 a. p., when the Purfiuas 
were given their present form,the custom was gradual- 
ly coming into general vogue. It does not prove 
its antiquity. It is interesting to note that some of 
the Sati caves in Puranas are the imaginary creations 
of a later age, and go against the earlier tradition. 
Thus the Mahabharata is unaware of any Yadava 
widows having burnt themselves on their husbands’ 
funeral pyres ; according to the Padmapurana, how- 
ever, all of them became Satis (Uttarakinda, chap. 
279). The vast majority of the widows that figure 
in Purfinas survive their husbands. 

The earliest historical instance of Sati is that of 
the wife of the Hindu general Keteus, who died in 316 
kn. 0. while fighting against Antigonos. Both the 
wives of the general were very anxious to accompany 
their husband on the funeral pyre, but as the elder 
one was with child, the younger one alone was allow- 
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ed to carry out her wish. Greek writers tell us phat’ 
she was led to the pyre by her brother, and that she 
was all gleeful even when the flames enveloped her 
person. Some Greek historians tell us that the 
custom was prevalent among the Kathians (Kathas) 
of the Punjab. It was, however, still contined only to 
a few Kshatriya circles, for it is not noticed by Greek 
writers in connection with other fighting tribes, which 
stubBagnly opposed Alexander and many members of 
which died while fighting with the invader. 

The custom was gradually struggling into exist- 
enee in the early centuries of the Christian era. 
Hence, as shown above, we get stray references to it 
in the later portions of the Ramayana and the Maha- 
bharata, and in the present version of some Purauas. 
Vishnusmrits (c. 100 4.7.) thinks the custom to be not 
illogical; it advanced the view that in spite of 
diversity of Karman, a widow can, though other rela- 
tions cannot, go the way of the departed soul by dying 
after him!. The eustom, however, was not yet re- 
garded as a religious duty. Vishgu himself does not 
recommend it, he merely mentions it. He is in fact 
one of the earliest writers to recognise the widow as 
an heir to her husband; he allows her to remarry 
also (17, 48). 

The custom began to become popular in Kshatriya 
circles from ¢. 400 a. p. It is known to Vatsyfyana, 
21588, Kalidasa and Sidraka. Vatsyaéyana points 
out (VI, 2, 53) how clever dancing girls gain ascen- 


1 मृतोऽपि बान्धवः शक्तो नानुगन्तुं प्रियं जनम्‌ । 
जायावजं हि सर्वस्य याम्यः पन्था विरुध्यते ॥ 20, 36. 
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dancy over the mind of their lovers by swearing that 
they would burn themselves on their funeral pyres. 
From the Ditaghutotkacha and Crubhanga of Bhiasa, 
it appears that the dramatist differed from the Maha- 
bharata in holding that Uttara, Dussali and Puaravi 
died on“the funeral pyres of their husbands, Abhi- 
manyu, Jayadratha and Duryodhana respectively. 
In the Kumarasambhara (Canto IV) Rati 18 about to 
burn herself after her husband’s death; 1 is only a 
voice from the heaven that dissuades her from her 
resolve. In the Mrichchhakatika the wife of Chiaru- 
datta wants«to burn herself before the arrival of the 
expected news of her husband’s execution (Act X). 
To turn to historic cases of the period, we find that the 
wife of general Goparfja, who fell in 510 a. p. while 
fighting for his country against the Hiinas, immolated 
herself on her husband’s funeral pyre!. In 606 a. 7. 
the mother of King Harsha chose to predecease her 
husband by committing herself to Hames, when it was 
declared that there was no chance of her husband’s 
recovery. At about this time a Nepalese queen, 
named Rajyavati, is also scen becoming a Sati. 
Some Smriti writers of the period now begin to 
refer to the practice. They do not, however, hold 
it as an ideal for the widow; they allow it only 
as a second alternative and regard ascetic life as 
preferable to it. Such is the case with Brihaspati, 


` भक्तानुरक्ता च प्रिया च कान्ता भायविलग्नानुगताग्निराक्िम्‌ ॥ 
C. 1. 7.. Vol. TI, 7. 98. 


> शरीराधं स्मृता भार्या पुण्यापुण्यफले समा । 
भ्रन्वारूढा जीवती वा साध्वी भवं हिताय सा ॥ 


Quoted in Vivadaratnakara, p. 442. 
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Parasara (IV, 26-8) and the author of  Agni- 
piranal, 

There were, however, several thinkers, who were 
altogether opposed to the idea of giving even a quali- 
fied recognition to the custom. Thus Medhatithi 
admits that the custom has been mentioned by 
Angtrassmritt, but maintains that it has no authori- 
tative value, for it 1s opposed to an express Vedic 
text which prohibits suicide to णाः. Virdta takes ६ 
more decisive stand and positively prohibits the 
custom. He points out that the widow can do some 
good to her husband, if she survives and offers him the 
prescribed oblations at the Sraddha ; if she ascends 
the funeral pyre, she will be only incurring the sin 
of suicide*, Devanabhatta, a 12th century writer 
froin south India, maintains that the Sati custom 1s 
only a very inferior variety of Dharma and is not to 
be recoramended at all#. To the poet Bana (८. 625 
4. D.), however, belongs the credit of offermg the 
most vehement, determined and rational opposition 
to this new inhuman practice. ‘To die after one’s 


1 waiter या fanterct सापि स्वगंमवाप्नुयात्‌ । 221, 28. 


४ पुंबतस्त्रीणामपि प्रतिषिद्ध भ्रात्मत्यागः । यथेव ‘edit हिस्याद्भू- 
तानि' इति श्रधिकारस्य श्रतिप्रवुद्धतरदरेषान्धतया सत्यामपि प्रवृत्तौ न धर्मत्वम्‌ 
एवमिहापि (भ्रनुमरणस्य ) न शास्त्रीयत्वम्‌ । कि च तस्माद्र ह न पुरायुषः प्रेयादिति 
प्रत्यक्षभुतिविरोधोऽयम्‌ श्रतोऽस्त्येव पतिमनुमरणे स्त्रियाः प्रतिषेधः । 

On Manu, V, 157. 

3 wade जीवन्तं न तु यायान्मुतं पतिम्‌ । 

जीवब्भतंहितं कूयन्भिरणावात्मधातिनी ॥ 
Quoted by Apararka on ४ त. I, 87. 


4 त. araeut ब्रहमचर्यधर्माम्जिधन्यं fa cence | 
Vyavaharakanda, p. 598. 


10 [ w.u.c. | 
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‘beleved ,’ says he, ˆ 18 most fruitless. It 18 a custom 
followed by the foolish. It is a mistake committed 
under infatuation. It is a reckless course followed 
only on account of hot haste. It’ is a mistake of 
stupendous magnitude. It does no good whatsoever 
to the dead person. It does not help him in ascending 
to heaven ; it does not prevent him from sinking into 
hell. It does not at all ensure union after death ; 
the person who has died goes to the place determined 
by his own Ikarman, the person who accompanies him 
on the funeral pyre goes to the hell reserved for 
those who ‘are guilty of the sin of suicide. On the 
other hand, by surviving the deceased, one can do 
much good both to onself and to the departed by 
offering prescribed oblations for his happiness in the 
other world. By dying with him one can do good to 
neither'!. 

Tt 1s clear that Baga was struck with horror by 
the tendency to eulogise the Sati custom, shown in 
some quarters in his days, and was anxious to offer 
the most determined opposition to it. Tantra writers 
also jomed him in the crusade. They pointed out 


that woman was the embodiment of Supreme Goddess, 


। यदेतदनुमरणं नाम तदतिनिष्फलम्‌ । श्रविद्रज्जनाचरित एष मार्गः । 
मोहविलसितमेतद्ररभसाचरितमिदं यदुपरते पितरि भर्तरि भूातरि वा प्राणाः परित्य- 
ज्यन्ते । स्वयं चेन्न जहति न परित्याज्याः | उपरतस्य तु न कभपि गुणमावहति । 
न तावत्तस्यायं जुभलोकोपार्जनहेतुः, न निरयपातप्रतिकारः, न परस्परसमागम- 
निमित्तम्‌ । भ्रन्यामेव स्वकर्मेफलपाकोपचितामसौ wast नीयते भूमिम्‌ । 
श्रसावपि भ्रात्मधातिनः केवलमेनसा संयुज्यते । जीवतस्तु जलाञ्जलिदानादिना 
बहूपकरएत्थूप रतत्थात्मन- च मृतस्तु नोभयस्यापि | 

Kadambari, Purvardha, p. 808 


Iv | OPPOSITION PROVES OF NO AVAIL 147 


and boldly declared that if a person burnt her,avitH 
her husband, he would be condemned to eternal hell!: 

Unfortunately this crusade sponsored by wise 
thinkers failed to have any effect. The custom contiiued 
to gain in popularity mamly among fighting classes 
Ascetic ideals were gaining the upper hand in society ; 
the conduct of a widow boldly burning herself with the 
remains of her husband appeared to it as the most 
glorious example of supreme self sacrifice. The theory 
of Karman also was modified so as to support the Sati 
custom. There was no doubt that normally a relation 
could not jom a dead person in the othr world by 
dying after him, as the Karman of the two persons 
would lead them to different destinations. The Sati 
however, was an exception, the merit of her self sacri- 
tice was more than sufficient to annihilate her hus- 
band’s sins and raise him to heaven to live m eternal 
union with his wife. The Scythian influence further 
helped the spread of the, custom. A considerable 
portion of northern India was under the rule of 
Seythians from ८. 150 8. c. to ८. 250 4. p., and among 
them the custom of burning the wife along with the 
remains of a departed chief was quite common. ‘The 
custom was already practised by some stray Kshatriya 
tribes ; the example of the new rulers tended to make 
it popular among the rest. 

From about 700 a. 7. fiery advocates began to 
come forward to extol the custom of Sati in increasing 


1 waf ag कुलेशानि a वहेत्कुलकामिनीम्‌ । 
तव स्वरूपा, रमणी जगत्याच्छन्नविग्रहा | 
मोहाद्भर्तुक्षिचितारोहाद्‌ भवेन्निरयगामिनी ॥ 
Mahanirvanatantra, X, 79-80. 


148 POSITION OF THE WIDOW, PART I | CH. 


‘numbers. Angiras argued that the only course which 
religion has prescribed for a widow is that of Satil. 
Harita maintained that the wife can purify her hus- 
band from the deadliest of sins, if she burns herself 
with his remains. The two will then happily reside 
in heaven for three and a half crores of years. 
A passage interpolated in Parasarasmriti observes 
that just as a snake-charmer forcibly drags out a 
snake from a hole by force, m the same manner the 
Sati takes out her husband from hell and enjoys 
heaven with him for three and a half crores of years3. 
Even if thet wife had led a dissolute life, it would not 
matter; her immolation, even if not voluntary, will 
ensure a permanent seat in heaven both to her and 
her husband‘. 

The views advocated by these writers gradually 
began to produce some effect on society. During 


L साध्वीनामिह नारीणामग्निप्रपतनावते । 
नान्यो धर्मोऽस्ति विज्ञेयो मृते भतंरि कुत्रचित्‌ ॥ 


Quoted by Apararka at Yay, 1, 87. 


2 foe: कोटयधकोटी च यानि रोमाणि are । 
तावत्कालं वसेत्स्वगं walt यानगच्छति ॥ 
व्यालग्राही यथा व्यालं बिलादुद्धरते बलात्‌ | 
एवमदत्य wait तेनेव सह मोदते tt 1V, 31-82 
This passage is an interpolation, because two verses earlier, 
Parasara permits a widow to remarry 
; aged वा gerd वा waed वापि मानवम्‌ । 
यमादाय मृता नारी सा ware पुनाति हि ॥ {4411217५ 201 
+ भ्रवमत्य तु याः पुवं पति वृष्टेन चेतसा । 
वतन्ते याच aad wait प्रतिकलतः ॥ 
watqace काले याः कुवन्ति तथाविधाः | 
कामात्कोधाद्भयान्मोहात्सर्वाः पूता भवन्ति ह ५ 
Madhava attributes these verses to the Mahabharata at Para- 
fara, IV, 98; they, however, do not occur in the epic. 


tv | SATI CUSTOM IN KASHMIR 149 


the period 700-1100 4. p., Satis became more freqyente 
in northern India and quite common in Kashmir. 
The history of Kashmir during this period teems with 
the cases of Satis in royal families. Kalhana, the his- 
torian of the province, is surprised to find that even 
notoriously unchaste queens like Jayamati. tlfe wife of 
king Uchchala, should be seen immolating themselves 
on their husbands’ funeral pyres!. The custom of Sati 
was so deep-rooted in the ruling families of Kashmir, 
that not only regularly married wives, but even concu- 
bines, used to follow 11. Kings Kalasa and Utkarsha 
were, for instance, followed both by their wives 
and concubines (Rajatarangini, VII, 858). It seems 
that the principle of dying after a beloved relative was 
extended to relations other than the husband as well ; 
we sometimes come across mothers, sisters and sisters- 
in-law burning themselves with the dead relation 
(Ibid, VI, 1380; VIII, 448; VII, 1486). Cases are 
also on record of ministers, servants and nurses 
burning themselves with their masters ( [bid,V,206 ; 
VII, 481; VII, 490; VIII, 1447 ). This reminds us of 
the harikari custom of Japan. Kalhaja records the 
case even of a cat, which out of affection for its 
royal master Sussala, voluntarily threw itself 
on his funeral pyre (VII, 2441). In the stories of 
Kathasaritsagara, (which was written in c. 1100 a.p. 
in Kashmir,) the custom of Sati is quite common. 
Its great prevalence in the valley of Kashmir is 


1 बोदशील्यमप्याचरन्त्यो धातयन्त्योऽपि वल्लभान्‌ । 
Beat प्रविष्त्यारन न स्त्रीषु प्रत्ययः क्वचित्‌ \। 
Rajatarangim, VIII, 866. 
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probably due to its proximity to Central Asia, which 
was the home of the Scythians, among whom the 
eustom was quite common. 

Down to c. 1000 a. p. Satis were rare in the 
Decean. Sulaiman, an Arabian merchant who had 
spent 8०६16 time on the western coast of India at the 
beginning of the 10th century, states that 1t was only 
sometimes that queens used to mount the funeral 
pyres of their consorts ; there was no compulsion, 
it was entirely left to them to choose (Ilhot and 
Dowson, Vol. I, p. 6). 

As far,as the extreme south of India 1४ 
coneerned, the Sati was more an exception than a 
rule down to ¢. 1000 4. p. The queen of only king 
Bhitta’ Pandeya of the Sadgam age is known to 
have followed the custom (Puram, 246-7). Her histo- 
ricity is, however, a matter of uncertainty. Among 
the members of the Pallava, the Chola and the Piiadya 
ruling fanuhes, so well known to us from numerous 
Inscriptions, we do not come across any eases of Sati 
down to c. 900 4.7. [६ is therefore clear that the cus- 
tom was vet to obtam a footing m South India. 

We have already observed that the Sati was origi- 
nally a Kshatriva custom. The accounts of the 
Greek historians make it clear that if was confined to 
fighting classes only in the 4th century 1. 6. The 
Brihaddaivata, while reeoguising the validity of the 
eustom among the Kshatriyas, doubts whether it 
could be permissible for other castes to follow it!. 
The Padmapurana extols the custom to the sky, but 


। वणनिाभितरेषां तु eiteaisd भवेन्न वा । VII. 15. 
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expressly prohibits it to Brahmana women. 1५ 
declares that any person, who will be guilty of hetping 
a Brahmana widow to the funeral pyre, will be guilty 
of the dreadful and unatonable sin of the murder 
of a Brahmana! (brahmahatya). 

The Brahmana community, however, was 
accustomed to pride itself on following the most 
ascetic and self-denying code of life; eventually it 
began to feel that it should not allow itself to be out- 
distanced by the Kshatriyas in the custom of Satz. 
The custom therefore began to be followed by a few 
Brahmana families soon after 1000 A. 12), We have 
seen already how there are express commands in earli- 
er texts prohibiting a Brahmana widow from following 
the new fashion of suicide, but) commentators of this 
period began to explain them away with their pro- 
verbial ingenuity. It was argued that when death 
by mounting the funeral pyre of the husband was 
apparently prohibited to a Brahmana widow, what 
was meant was that she should not take the step 
merely under a temporary sense of overwhelming 
छशा. It should be the result of full and mature 
deliberation2. Or, the intention may be to interdict 
death by mounting a separate funeral pyre; २ Brah- 
mana widow must be always burnt along with her hus- 


1 न faaa समं wat ब्राह्मणी ब्रह्मशासनात्‌ । प्रव्रज्यागतिमाप्नोति 
मरणादात्भघ!तिनी ॥ नरोत्तम उवाचः- सर्वोसामेव जातीनां ब्राह्मणः शस्य 
उच्यते। पुण्यं च द्विजमुख्येन श्रत्र कि वा विपययः ।॥ भगवानुवाचः-ब्राह्यण्याः 
साहसं क्म नैव कार्यं कदाचन | निदशेषेऽस्या वधं कृत्वा स नरो ब्रह्महा भवेत्‌ ut 

Srishtikhanda, 49, 72-8. 


2 तस्मादिधितः प्रवतंमानाया ब्राह्मण्या प्रनुगमनान्निषेधो at fared । 
जोकादिप्रवृत्तायास्तु विद्यते एव ॥ Apararka on Yay., 1, 87. 
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eband’s remains on the same pyre!. These arguments 
are advanced by south Indian commentators of the 
12th and 14th centuries ; it is therefore clear that the 
custom had by this time spread to south India and 
penetrated into the Brahmana community as well. 
Recorded cases of Satis in northern India outside 
Kashmir are very few during the period 700-1200 a. 9. 
In this part of the country there were several Rajput 
dynasties ruling over different provinces at this time. 
We have got several official eulogies describing the 
military achievements and deeds of valour of the 
Pratihiras, the Paramaras, the Chedis, the Chandellas, 
etc., but they rarely refer to any cases of Satis, even 
when they refer to heroes dying on the battlefields. 
Only in the case of King Gangaeyadeva of the Chedi 
dynasty an official epigraph tells us that he obtained 
salvation at Prayaga under the holy Vata tree along 
with his hundred wives?. The language used, how- 
ever, suggests that the old king and his queens simul- 
taneously committed religious suicide in the Ganges. 
The case therefore is not one of Sati. There is no doubt 
that mere negative evidence is not. sufficient to prove 
the absence of a custom, but one cannot help thinking 
that if anv queens had followed their consorts on the 
funeral pvre, their court panegyrists would certainly not 
have failed to glorify them. The conclusion therefore 
becomes irresistible that the Sati custom had not yet 


l भ्रस्य निषेधस्य पुथकचितिनिषेधत्वात्‌ । at valet: । पृथकि्विति 
समार न fast गन्तुमहंति । Madhava on 1५725५79 IV, 91. 
2 भ्राप्ते प्रयागवटमृलनिवेशबन्धौ साधं शतेन गृ हिणीभिरमुत्र भुक्तिम्‌ ॥ 
E. I., XU, p. 211, ४. 19. 
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become appreciably common in the royal families of, 
northern India. It had by this time, however, beeome 
a custom well recognised in Hinduism, fur we find it 
travelling to the islands of Java, Sumatra and Bali 
along with Hindu emigrants. 

In Rajputana, which became a great styonghold 
of the Sati custom in the medieval times, the earliest 
Sati stone, so far discovered, goes back to only 838 a.p. 
At Osia and Gatiyala 1 Jodhpur state several in- 
scribed Sati stones have been discovered, but they 
attest to the prevalence of the custom only from the 
latter half of the 9th century. The custgm therefore 
had not become much popular down to ८, 1000 a. pb. 
in northern India. 

The enthusiastic advocacy of the Sati custom by 
medieval commentators began to have an appreciable 
effect on society only after about 1800 a. p. Among 
the Karnatak inscriptions published in the Hpvgra- 
phia Carnatica there are only 11 cases of Satis during 
the period 1000-1400 a. p., but 41 during the period 
1400-1600 a. pv. Most of these Satis, however, 
belonged to the Nayak and the Gaada classes, which 
formed the main fighting community of southern India. 
Two of them belonged to the Jain sect'; it 
is clear that some Jains had also begun to feel that 
they ought not to lag behind Hindus in the nratter. 
Inscriptions, however, record only very few cases of 
Brahmana widows becoming Satis ; it 1s obvious that 
the lifting of the canonical ban had not yet succeeded 
in popularising the custom in the priestly order. 

1 Kp. Car., Vol. VIII, Sorab Nos. 106 and 261, dated 1376 
and 1408 respectively. 
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Among the ruling Rajput families of northern 
Jndia the custom became firmly established by this 
time. The average Rajput princess welcomed the 
opportunity to become a Sati and would not allow 
her husband to be cremated alone. Bards, ministers 
and relatives would often expostulate, but without 
any success. So, generally at the death of almost 
every Rajput king or nobleman, those among his 
widows, who were not with child or who were not 
required (o direct the government as regents, used to 
ascend the funeral pyre. Their number was sometimes 
appallingly large. When Raja Ajitsingh of Marwar 
died in 1724, 64 women mounted his funeral pyre. 
When Raja Budhsingh of Bundi was drowned, 84 
women became Satis!. The example of Rajputs 
was emulated by the Nayaks of Madura. When two 
rulers of this family died in 1611 and 1620, we are told 
that as पोतो as 00 and 700 women ascended the 
funeral pyres. ‘These numbers are probably  exag- 
gerated by missionary reporters ; it is, however, clear 
that a large number of women used to become Satis 
at the death of each member of the Nayak fanuly. 

Amaradas, the 8rd Sikh Guru (1552-1574 ^. p.): 
had condemned the Sati custom, and it was not fol- 
lowed by the Sikhs fora long time. When, however, 
they developed into a fighting community, they did 
not hike to lag behind the Rajputs in following time- 
honoured martial traditions, which enjoined Sati as a 
matter of course. The Sati custom became common 
in Sikh aristocracy m spite of its prohibition by the 


1 Tod: Annals, vol. 11, p. 887. 
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Gurus. Thus when Ranjit Singh died, four queens 
and seven concubines of his ascended the funeral pyre. 
During the troublesome period following his death, 
princes and generals fell in quick succession and almost 
everyone of them was accompanied by his wives and 
concubines. Three women died with Maharaja 
Kharag Singh, tive with Basant Singh, eleven with 
Kishori Singh, twentyfour with Hira Singh and 310 
with Suchet Singh. 

The Maratha ruling families claimed Rajput 
descent and so could not remain immune from the 
influence of the custom. Sati, however, was rather 
an exception than a rule with them. When Shivaji 
died, only one of his wives became a Sati. The same 
was the case with Rajaram. The queen of Shahu 
was compelled to burn herself owmg to the political 
machinations of her mother-in-law, Tarabai. here are 
very few other cases of Satis recorded among the 
annals of the Maratha rulmg सिविल at Satara, Nag- 
pur, Gwalior, Indore and Baroda. It is clear that the 
custom did not become popular among them, as 1 
did among the Sikh princes and generals. 

Muslim rulers as a general ल did not, like the 
custom. Humayun wanted to prohibit it in the case 
of the widows, who had passed the child-bearing age 
(J. A. S. B., 1935, p. 76). He, however, could not 
take any adequate steps 111 the matter. In the 22nd 
year of his reign Akbar translated his opposition to 
the custom into action by appointing inspectors to see 
that no force was used to compel widows to burn them- 
selves against their will. As a consequence, Satis 
became rare in the territories contiguous to Agra. 
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Many Muslim adininistrators had made it a rule that 
no widow should be allowed to mount the funeral 
pyre without the permission of the local Government 
officer. This provision did not materially check the 
custom, as the prescribed permission could be usually 
obtained without much difficulty. 

That the practice of Sati was mainly a medieval 
development is also proved iy the circumstance 
that its detailed procedure has 1101 been described 
even by those few late Smritis, which recommend the 
practice. We get detailed information on the point 
only from some late medieval Puranas and foreign 
merchants and travellers. 

The Sati was an object of the highest veneration, 
and so was taken out to the accompaniment of music 
in a grand procession through the town to the crema 
tion grounds. She was given a bath, and then she put on 
her person all the insignia of saubhagya or married 1011881. 
Very often she used to give away her ornaments and 
belongings to her friends and relations, who used to 
keep them as sacred mementos. Then she used to 
tuke final leave of her relations. Some travellers 
have narrated that people used to entrust to her 
messages to their dead relations in heaven ; whether 
such was really the case may well be doubted. 


L स्नानं मंगलसंस्कारो भूषणाञ्जनधारणम्‌ | 
गन्धपुष्पं तथा धूपं हरिद्राक्षतधारणम्‌ ॥ 
मंगलं च तथा सुत्रं पाबालक्तकमेव च । 
areca वानं प्रियोक्तिहच प्रतश्चास्यत्वमेव च ॥ 
नानामंगलवाद्यानां भवणं गीतकस्य ख । 
कूयविथ स्वकां भूषां विप्राय प्रतिपादयेत्‌ ॥ 


Padmapurdna, Patalakhagda, 102, 67ff. 
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Usually there was sahamarana, i.c., the widow. 
mounted the same pyre that was prepared for’ her 
husband. If there were several widows, the practice 
differed. Sometimes the favourite wife was selected 
for the honour of sahamarana, others being burnt 
on separate pyres ; sometimes all were placed on the 
same pyre, their petty jealosies, if any, being recon- 
ciled during the last fateful moments of their life. The 
Satiused to take with her Kumkuma, comb, mirror and 
betel leaves, which were the insignia of saubhagya, 
and place her husband’s head on her lap. Then the 
pyre was lighted 

If the husband had died on a distant battle- 
field, joint cremation was impossible. In such cases the 
widow used to mount a separate pyre, along with her 
husband’s turban or shoes as a substitute for his body. 

Kiven widows intensely anxious to follow their 
husbands were likely to recoil and Jump out under the 
agony of the flames of fire. So special funeral arrange- 
ments were made in the case of a Sati. ‘The funeral 
pyre was piled in a deep pit in many parts of the 
country, especially in the Deccan and Western India. 
This rendered an escape impossible. A Mysore ins- 
cription refers to a lady going out to become a Sati 
as going forth to the fire pit to die (४. C., Vol. IV, 2, 
Hg. No. 18). Barbosa and Linscholen have also re- 
ferred to this method. In Gujarat and northern 
U. P., a wooden house, about 12 feet square, was 
constructed and the widow was tied to one of its 
pillars. In Bengal the widow’s feet were tied to posts 
fixed into the ground ; she was thrice asked whether 
she really wished to go to heaven, and then the pyre 
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-was lighted. Where burial was practised, the widow 
was interred along with her husband. This was the 
case in Andhra province in the 16th century. 

Was any force excercised to compel unwilling 
widows to mount the funeral pyre? A straight reply 
like ‘ yes’ or ‘no’ cannot be given to tlis question. 
There can be no doubt that in some cases unwill- 
ing widows were forced to burn themselves. Kalhaaa 
has recorded the cases of two Kashmir queens bribing 
their ministers in order to mduce them to come to the 
cremation ground for dissuading thein from their ap- 
parently veluntary resolution to accompany their 
departed husbands. Queen [वतक adopted this 
strategem and was saved by her minister Naravahana 
(VI, 195). Garga, the wily minister of queen Jaya- 
mati, had a fiendish heart ; he took the bribe all right, 
but deliberately delayed going to the cremation ground. 
The poor queen had to allow herself to be burt in 
pursuance of her so-called voluntary resolve (VIII, 
363). Medieval travellers record many cases of force 
being excercised, and their accounts must be true at 
least in some cases. Manucci tells us that Kshatriya 
women were burnt even against their wishes (ITI, 
p. 65); he hinself rescued one such woman, who was 
eventually married to a HKuropean friend of 108. 
Nicoli Conti informs us that financial pressure was 
often excercised, the widow being informed that she 
would lose her right to Stridhana, ifshe decided to sur- 
vive (J. 4A. S. 0., 1935, p. 256). Bernier has narrated 
the pathetic case of a child widow of 12 being burnt 
against her will at Lahore (pp. 868-64). In the case 
of Jaimall, one of Akbar’s officers, his son wanted to 
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forcibly immolate his mother; she was eventuallye 
saved only by the intervention of Akbar (kbardnma, 
28th year). Sometimes the unfortunate widows, who 
were forced to become Satis, used to recoil and run 
away from the funeral pvre. They were then re- 
garded as untouchables and were not accepted back 
by their castes and families. They had to — throw 
themselves on the merev of low caste men, who used 
to assemble at the funeral when they suspected that 
the widow was likely to recoil at the 11th hour. Some- 
times they were rescued by /uropean traders, who used 
to marry them. It is a pity that in spite, of such = m- 
stances society should not have realised the enormous 
inequity of the custom. 

The failure of society in this respect is partly 
attributable to the fact that in the vast majority of 
cases widows were willing parties to their immolation. 
A Karnatak inscription, belonging to the 11th cen- 
tury, tells us howa lady named Dekabbe would not 
listen to the earnest entreaties of her parents not to 
mount her husband’s pyre (/. C., IV, Hg. No. 18). 
Muktabai, the daughter of Rani Ahalyabai of Indore, 
became a Sati in 1792 in spite of the weeping and heart- 
rending entreaties of her old and saintly mother. 
Tavernier, a 17th century traveller, narrates how a 
widow of 22 went to the governor of Patna to get his 
permission, and how she held her hand in the flame 
of a torch till it was burnt to cinders in order to con- 
vince the officer that she was a willing party, and was 
not afraid of fire (pp. 414-7). Ibn Batuta, a 14th 
century traveller, tells us how he fainted to see the un- 
believable courage of a dauntless widow, who glee- 
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fully embraced the devouring 181116४ of the funeral 
fire (p. 191). Bermier, while describing a case of which 
he was an eye witness, states that it is impossible to 
describe the brutish boldness or the ferocious gaity 
depicted on the woman’s countenance ; her step was 
undaunted, her conversation was free from all per- 
turbation ; her easy air was free from all dejection, 
her lofty courage was void of all embarrassment. 
She took a torch and with her own hand lighted the 
fire. It appeared to be a dream, but it was a stern 
reality (pp. 312-3). Pietro della Valle was also im- 
pressed by the courage of the average Sati. ‘If [ 
knew (of a lady about to become a Sati), 1 will not fail 
to go and see her and honour by my presence her 
funeral with that compassionate affection, which such 
a great conjugal fidelity and love seem to deserve’ 
(Travells, II, p. 266). 

That it 1s a religious duty for ४ woman of suffi- 
cient courage and resolution to accompany her hus- 
band was so deep-rooted a conviction in medieval 
times, that we sometimes come across cases of betro- 
thed but unmarried women insisting to mount the 
funeral pyres of their would-be husbands. Mustaqui 
has recorded one such ease; the betrothed husband 
died im trying to save his sweetheart from a serpent, 
which eventually bit him with fatal effects. Though 
not yet married, the girl insisted on becoming a 
Sati and burnt herself on the funeral pyre of her 
lover (J. 4. 9. B., 1985, p. 259 ). 

The available evidence shows that, barring a few 
exceptions, most of the widows, who used to become 
Satis, were free agents in their choice. The average 
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Rajput or Kshatriya lady ascended the funeral j»yre™ 
with the same reckless courage with which her hus- 
band used to embrace death on the battle field, when 
leadmg a forlorn hope agamst very heavy odds. 
It is probable, however, that in some cases the force 
of public opinion may have been felt. to be too Strong. 
It is equally clear that young and childless widows in 
particular may have in some cases decided to terminate 
their life, with their husbands because they feared that 
it would be too dreary forthem. Remarriage was out 
of question, and even for their mamtenance they had 
to depend upon not very sympathetic relatibns!. Grown 
up widows like the mother of king Harsha would 
feel that the purpose of their life was over, that they 
had nothing more to achieve or enjoy, and that it was 
therefore in the fitness of things that they should 
accompany their beloved spouses. The vast majority 
of widows, who terminated their hfe on them hus- 
bands’ funeral pyres, did so out of genuine love and 
devotion to their husbands whom they alsd revered 

as God. They believed that the course they were 
following was 11 the best spiritual mterest both of 
themselves and their husbands. A stern sense of 


1 Compare, for instance, the following extract from a 18th 
eoutury Jamil inscription which contains the passionate outpour- 
ings of the heart of a young widow, afraid of the woes and ill- 
treatment in store for her :—‘If she lived after her husband, she 
would be the slave of her cowives (who apparently had sons and 
were therefore going to be de facto owuers of the family property). 
Whosoever said that she ought not to die,.,... those, who did not 
bind her, and throw her into fire, and kill her would get the sin 
of prostituting their wives’. S.J.£.2., 1907, p. 77. 

11 [w.u.c. | 
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tiuty, a stoical contempt of physical pain, and the 
hope of an eternal union with their beloved husbands 
in heaven sustained them through the terrible ordeal 
on the burning pyre. Naturally society held them in 
reverence and immortalised their memory by suitable 
memoriais, 28 it does in the case of heroes who 
deliberately and cheerfully sacrifice their lives in the 
cause of their religion or mother-land out of a sense of 
duty and patriotism, often after undergoing long and 
excruciating pain on the dismal and desolate battle 
field. 

What was the percentage of widows who as- 
cended the funeral pyre, when the course came to be 
fervently recommended by later Purinas? It is 
difficult to answer this question for the period 1300- 
1800, as there are no statistics for it. We have no 
doubt numerous Sati stones scattered throughout the 
country, but it 18 difficult to utilise them for deter- 
mining the percentage. There is no doubt that it 
was high in the warrior families of Rajputana. It 
was probably as high as 25 per cent. 

As far as the general population is concerned, 
perhaps one widow in a thousand became a Sati, 
when the custom was in its greatest vogue. Public 
opinion and government had not begun to assert 
themselves against the custom in the first quarter of 
the 19th century ; we may therefore well presume 
that the prevalence of the custom at this time was 
more or less the same as it was during the preceding 
four or five centuries. Government records of this 
period show that in the presidencies of Bombay 
and Madras, the average annual number of Satis 
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was well below 50. In the Poona dominion of thé 
Peshwa the annual average was about 12 during the 
period 1800 to 1812. Tanjore district had the worst 
reputation for Satis, but its record was of only 24 cases 
during the eighteen months preceding 1817. In 
Central India only 3 or + cases of Satis used to tilke 
place annually!. It 1s quite possible that these 
statistics may be incomplete. But even if we 
suppose that the actual number of Satis was twice 
the number officially recorded, the conclusion 
becomes inevitable that only an _ infinitesimal 
number of widows in the general poptilation were 
Immolating themselves. It is clear that not more 
than one widow in a thousand used to mount the 
funeral pyre in the Deccan and Central India. 

In Bengal the Sati custom was more prevalent ; 
this would clearly appear from the following table of 
Sati statistics, prepared by the British government :— 


Name of the Division. Number of Satis during the 
years 1815-28. 
Calcutta Division, predominently Hindu 5099 
Dacea Division, predominently Muslim 610 
Murshidabad Division, predominently Muslim 260 
Patna Division, predominently Hindu 709 
Bareily Division, predominently Hindu 193 
Benares Division, predominently orthodox 1165 


The above table will show that the percentage of 
Satis in the Hindu population of Bengal was much 
larger than what obtained in the presidencies of 
Bombay and Madras, or even in the division of 


1 The statistics in this and subsequent paragraphs are taken 
from Edward Thomson’s Suttee, London, (1926). 
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Benares, which was the greatest stronghold of or- 
thodoxy!. There is therefore some force in the view 
that unduc advantage was taken in Bengal of the 
helpless and grief-stricken condition of the widow in 
order to induce her to become a Sati by some coparce- 
ners, who stood to gain by her elimination as an heir. 
The Dayabhaga law, which permitted even the child- 
less widow to become an heir to her husband, was 
thus not an unmixed blessing to the weak-minded 
section of the women of Bengal. The cases of force 
or undue influence, however, could not have been 
many. The *annual average*of Satis in the Calcutta 
Division was about 370. This Division was at that 
time probably having a population equal to the whole 
of the then Bombay presidency, and its statistics also 
were very probably compiled much more accurately. 
[t would therefore appear that Satis were only twice 
as common in Bengal as they were in Bombay or 
Madras. In the latter provinces usually one widow 
in a thousand became a Sati. In Bengal the ratio 
ras probably double, but not higher. Most of the 
Satis 11 Bengal and U. P. were from the Brahmana 
caste. It is clear that the litmg of the canonical 
ban on the Brahmana widows to become Satis had 
greatest effect in the Gangetic plain. 
1 The annual प्ल of Satis 11 Bengal, during the years 
1815 to 1828, is as follows :— 


Year Number Year Number Year Number 
1815 878 1820 598 1825 639 
1816 442 14:21 6054 1826 518 
1811 704 1822 583 . 1827 517 
1818 889 1828 575 1828 468 
1819 650 1824 572 


Bengal, however, then included U. P., Bihar, Orissa and Assam. 
Mill and Wilson, History of British India, IX, p. 271. 
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We have already observed that the Sati custom 
could not have been in much greater vogue in the Hin- 
du and Muslim periods than it was in the first quarter 
of the 19th century. Available statistics clearly show 
that outside ruling and priestly families the custom 
did not make a wide appeal. The tact wax? that the 
advocacy of the custom in later Smritis and Puranas 
failed to make a wide appeal to Hindu community. 
Though it admired and even deified the Sati as an 
example of supreme devotion and sacrifice, it really 
disliked the custom. I[t had not, however, the moral 
courage at this time to start a crusade .against the 
custom as Baya had done in the 7th century. — [ts 
religious leaders believed implicitly in the authority of 
later Smritis and Puranas and would not countenance 
any open agitation agaist a custom sanctioned by 
them. Society therefore tried to check the custom 
by individual persuasion. Ususally relations would 
try their best im digsuading a widow from becoming 
a Sati. Thus when the father-in-law of Narayanrao 
Peshwa died, his wife desired 10 follow him 
on the pyre. She was, however, dissuaded by 
her relations. Ahalyabai Holkar, who embodied the 
orthodox Hindu culture of the age, did not herself 
become a Sati, and tried her best, though without 
success, to dissuade her daughter from becoming one. 
Towards the beginning of the 19th century, the Brah- 
mana government of Poona and the Maratha govern- 
ment of Savantwadi had issued official orders, 
definitely disapproving and discouraging the custom. 

When therefore Lord William Bentick issued 
his famous regulation in December 1829, making the 
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eustom illegal in British India, there was not much 
Opposition to the proposal. It undoubtedly created 
a stir in the orthodox community, and its journal 
the Chandrika wrote vehemently against the step. 
But the appeal to the Privy Council to annual the new 
regulation could get only 800 signatures. The new 
regulation was welcomed by the enlightened Hindu 
public opinion, and its mouth-piece the Kawmudt 
went on defending the action of the government. A 
memorial was presented to the Governor-General 
thanking him for his humane regulation. Raja Ram 
Mohan Roy, the Morning Star of Asiatic Renaissance, 
went to Mngland and pleaded before the members of 
the Parliament and Privy Council that the new regu- 
lation should not be annulled. Strengthened by this 
advocacy, the authorities 111 ngland rejected the 
memorial of the pro-Sati party in 1832. 

The credit for the suppression of the Sati custom 
belongs, however, undoubtedly to Lord Bentick, 
who resolved to take the step m spite of the almost 
general opposition of his subordinate Knglish officers. 
Wnlightened Hindu opinion came to support him 
only when he had promulgated the regulation. Left 
to itself, if would certainly have taken a few decades 
11016 to stamp out the custom. 

Though the custom of Sati was prohibited in 
British India in 1829, it continued to linger in Raj- 
putana, its greatest stronghold, for about thirty years 
more. At the deaths of Maharana Jivan Singh of 
Udaipur m 1838 and of Maharaja Man Singh of Jodhpur 
in 1843, several women mounted the funeral pyre. 
Jaipur first agreed to give up the custom in 1846 and 
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other Rajput states gradually followed. Udaipur was 
the greatest stronghold of the orthodox Rajput -tradi- 
tion and the last public case of a legal Sati took place 
there in 1861 at the death of Maharana Sarup Singh 
in 1861. But even the Rajput public opinion had by 
this time so strongly ranged itself against the custom 
that not a single one among the legal wives of the 
Maharana felt it necessary to accompany her husband. 
Frantic efforts were made to induce at least one of 
them to become a Sati in order to ‘ preserve the honour 
of the Sisodias by preventing its chief being burnt 
all alone’. All of them however flatly refused to 
mount the funeral pyre. liventually a slave girl was 
induced to become a Sati and was bumt with the 
remains of the Maharana. ‘he incident will show 
how firmly even the Rajput public opinion had ranged 
itself against the custom by this time. 

Since 1861 a. 7., 110 ease has occurred of a 
public legal Sati. During the subsequent years some 
Hindu widows, who intensely belicved that it was their 
bounden religious duty to accompany their husbands, 
have tried to ascend their funeral pyres, but have 
been usually prevented from achieving their object 
by the public and the Police. Such cases are Now 
very rare; we occasionally hear of them once in a 
decade. 


CHAPTER V 


Position or एप Wipow, Part II 
LEvrirate, REMARRIAGE, TONSURE, ETC. 





€ 


Section 1 : Nivoga or Levirate 


We have seen in the last chapter that widows 
were not permitted or required to die with their hus- 
bands on the funeral pyres down to ८. 300 ए. c¢. 
How then were thev expected to lead their remaining 
life? Theres were three courses open for them. 
They could either pass their remaining life in widow- 
hood, or have some children by levirate (10/०0), or 
remarry regularly. The first was of course the most 
honorable course, but there were many who followed 
the second or the third alternative. We shall consider 
in this section the history of the custom of Niyoga, 
which appears so strange and unaecoptable to the 
modern mind. 

Tt may be observed at the outset that the custom 
0; levirate was quite common in ancient times im several 
civilisations. It was prevailing in Sparta. Among 
the Jews a widow would become her husband's bro- 
ther’s wife without any ceremony; if he refused to 
marry her, she would spit m his face (Spencer, 
90101041, I, p. 661). The Old Testament also dec- 
lares that if a woman becomes a widow, ‘ her hus- 
band’s brother shall go unto her and take her to wife, 
and perform the duties of a husband’s brother unto 
her’ (Deuternonomy, 25, 5-10). The marriage of 
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Hamlet's wother with Claudius and of Henry VI 
with Katherme indicate an earlier custom of Niyora, 
eventually developmg into a regular remarriage with 
a brother-in-law. 

The reasons for the prevalence of this custom are 
not difficult to make out, if we would understand the 
prunitive ideas about women and children. The 
woman was everywhere regarded as a species of pro- 
perty, which passed into the husband’s family on her 
marriage. She was married no doubt to a person, 
but also in his family. So if her husband died, his bro- 
ther or any other near relation would take her to wife, 
or raise children on her!. This usually happened 
when a person died without leaving any male issue 
behind. To die without a son was regarded as a great 
spiritual calamity, and it was the sacred duty of a 
brother to see that a son was raised on his sister-in-law 
to perpetuate his brother's memory and to ensure 
him a seat in heaven. If this was not done, there 
was also the danger of the widow marrving a stranger 
and being lost to the family. 

In early societies, a son by levirate was always 
preferred to a son by adoption. An adopted son pre: 
supposed a tremendous legal fiction, for which society 
was not yet ripe. A Vedic sage declares that an adop- 
tive son born of another is no son at all?. He was an 
absolute stranger ; he had no blood of the family run- 
ning in his veins. A son by Niyoga, on the other hand, 

1 G.D.S, TI, 10, 27, expressly refers to this arguinent of the 
advocates of the Niyoga custom, Cf:—ger fg स्त्री दीयते इति 
उपदिशन्ति । 


2 न शेषो ar भ्रन्यजावमस्ति । 7. V., VIL, 5,7. 
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had the blood of the mother. He had of course not 
the blood of his father, but he had at least that of 
a near relative. A son born of Niyoga therefore 
resembled a real sou as nearly as possible. We can 
now well understand why in the list of subsidiary 
sons given in Dharmasiitras, a son by Niyoga usually 
occupies the second position, coming immediately next 
after the real or aurasu son. The custom was in 
fact fairly common in early times in India. Several 
heroes of the Mahabharata and Puranas were born of 
Niyoga. ‘If a woman loses her husband ’, says the 
great epic, ‘she marries her brother-in-law’). 

Under the system of Niyoga if a woman’s hus- 
band was dead or incapable of procreatine children, 
she was allowed to have conjugal relations with her 
brother-in-law or some other near relation till she got 
some children. The brother-in-law of the woman was 
regarded as the most eligible person for this duty. 
In modern times we find that a brother is often very 
anxious to give his son in adoption to his widowed 
sister-in-law ; for if the latter were to adopt a stranger, 
an undesirable person was likely to be introduced as 
८ claimant to the family property. To prevent a 
similar complication, it was felt that the appoint- 
ment of a widow for the purpose of Niyoga should 
be primarily with her brother-in-law. [1 it was made 
with a stranger, it was apprehended that he may ex- 
cercixe a great influence over the son born from him, 
aud eventually manage to get the child’s share in 
the family virtually transferred to himself. Probably 


L नारीतु Geary वं देवरं कृणुते पतिम्‌ । XII, 12. 19. 
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such cases had happened in society ; for it has bean 
expressly laid down that property considerations 
should never be a motive for Niyoga!. If the appoint- 
ment was with the brother-in-law of the widow, 
there was likely to be as much affection between the 
sons born of Niyoga and other coparcenerss of the 
rising generation, as normally exists among brothers 
and cousins. Of course the appointment must have 
naturally aroused uneasiness and resentment in the 
mind of the first wife of the brother-in-law ; but her 
feelings did not count for much at the time we are 
talking of. It was further regarded as mast important 
that the son by Niyoga should resemble the real son 
as much as possible. He would have the maximum 
amount of the blood of the family running 11 his 
veins, only if the appointment of the widow for Niyoga 
was made with her husband’s brother. [[ the ap- 
pointment was with a stranger, the son would have 
only half the blood of the family in his vets. 

Later Smriti writers allow  ouly one son to be 
raised by Niyoga, but the earlier practice was quite 
different. At her husband’s pressing entreaties, Kunti 
raised three sons by Niyoga. Pé.du, however, was not 
satisfied with that number and pressed his wife to have 
8001116 more. Kunti protested against the suggestion, 
pointing out that the custom permitted only three 
“sons by Niyoga and no more?. In Kshatriya circles 


1 sraranfea नियोगः । 1. 7. S., XVIOL, 57. 


2 पाण्डुस्तु पुनरेवेनां पुत्रलोभान्महायज्ाः | 
प्रादिशदश्शनीयार्थी कुन्ती त्वेनमथाब्रवीत्‌ ॥ 
नातश्चतुर्थं प्रसवमापत्स्वपि वदन्त्युत | 
Ma: परं स्व॑रिणी स्याटन्धकी पञ्चमे भवेत ॥ ।, 132, 63-4. 
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it_was regarded as vitally necessary to have a large 
number of sons, and in prehistoric tines there seems 
to have existed practically no limit to the number of 
sons that could be raised by Nivoga. King Vvushi- 
tisva had seven such sons and King Bali had only 
17, six from his crowned queen and cleven from a 
Sidra wife (Mbh, 1, 127,118). Three was, however, the 
normal number of sons usually permitted. Kunti’s 
sister, Srutasena, had, for instance, got this number of 
sons by Nivoga (bid, [, 126). But a woman will not 
always have three successive sons; some girls are 
likely to intervene. Perinission to have three sons by 
Niyoga therefore practically amounted to a remarriage. 

The custom of Nivoga was fairly common down 
10 ८. 800 ४. 0. After that time it began to meet with 
considerable opposition, because society felt that) such 
temporary unions were undesirable from several 
points of view. A school of reformers arose, which 
opposed this custom tooth and nail. It was led by 
Apastamba, Baudhaévana and Manu. Apastamba 
argued that the son by Nryoga would belong to the 
begetter and so would 16.01 no spiritual benefit to the 
woman's husband!. Baudhayana  coneurred with 
him. Manu condenmed the custom as beastly and 
declared that 11 was no longer permissible to follow 
112. It 1s, however, interesting to note that in spite 
of their vehement condemnation, these writers have 
laid down detailed rules about the Niyoga procedure. 


L रेतोधा पुत्रं नयति परेत्य यमसादने । 11. 6, 13, 8, 
‡ श्रयं द्िर्जाहि विद्रद्भिः पशुधर्मो विगहितः । 
ततः प्रभृति यो मोहात्प्रमीतपतिकां स्त्रियम्‌ । 
नियोजत्यपत्यार्थं तं विगर्हन्ति साधवः ॥ 1 ९, 66 ff. 
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It is therefore clear that the advocacy of the ngw 
school was for a long time ineffective. Among the 
Dharmasiitra writers, Vasishtha and Gautama do not 
join the crusade against Nivoga started by Apastamba 
and Baudhavana ; they permit, Niyoga to the widow 
at her option, with the only proviso that she should 
not choose a stranger 1f a brother-in-law was avail- 
able. Kautilya permits an old king to raise a new 
son by Niyoga, if his own son turned out to be wicked 
or Incompetent. 

lf the reformers of the period 400 ॥. c. tv 200 
A.D. failed to stamp out the custom, they sueceeded at 
least in restricting its scope. EHormerly three sons were 
allowed; now some thinkers (referred to by Manu, 
LX, 61) allowed two, while the majority was in favour 
of one only. A woman, who had children, was prohi- 
bited from having recourse to Niyoga (B. 12. 8., 11 
1, 20). At least one year must elapse after the hus- 
band’s death before Niyoga could be permitted. If a 
widow was unwilling, she was not to be compelled to 
submit to Niyoga. This provision seems to have been 
laid down to prevent an unscrupulous brother-in- 
law from forcing himself on an unwilling sister-in-law. 
Financial considerations were not to be a motive for 
Niyoga!. It would appear that sometimes a person 
would be anxious to raise a son upon a widow in order 
to get a share in her family’s property. No doubt the 
new child was to be the heir, but 16 was expected that 
it would naturally be under the influence of its real 
father. At present we very often find a person getting 


1 लोभान्नास्ति नियोगः | V. D, ७.9 XVII, 81, 


114 POSITION OF THE WIDOW, PART II [ cH. 


exeffective control over the property of another family 
by giving his son in adoption to it. The same very 
often happened in the case of Niyoga. So the Dharma- 
siitra writers warn that economic motives should 
be excluded from Niyoga. Niyoga was to be regarded 
as a matter of duty, and not as an occasion for license. 
The parties were not to meet after the conception had 
taken place. On earlier occasions too desire for a son 
and not any craving for carnal pleasures was to be 
the governing factor (N@rada, XII, 80-88). 

The school which was opposing Niyoga began to 
grow stronger and stronger in course of time. The 
ascetic tendency was getting the upper hand in society. 
It disliked and discouraged Niyoga. Socicty had 
developed a finer sense of the marriage ideal and con- 
jugal fidelity ; it began to feel that the Niyoga pro- 
cedure was primitive and beastly. Adoptive son, it 
was felt, should be preferred when a real son was out 
of question. Adoption may involve a legal fiction, 
but it did not transgress recognised canons of 
morality. It was also realised that the Nivoga cus- 
tom was detrimental to the purity and peace in faimily 
hfe. A brother would cultivate the habit of looking 
upon his sister-in-law as a prospective wife of his own. 
Very often this would lead to serious complications. 
The earlier wife would naturally not take kindly to 
the ‘appointed ` wife; there would arise interminable 
disputes between the two which would ruin the peace 
of the family. Coparceners also did not like that 
additional sharers in the family property should arise 
in this irregular manner. In the Di tavakya of Bhiasa, 
Duryodhana refuses to recognise Pandavas as heirs be- 
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cause they were born of Niyoga!. The Niyoga custo 
was thus felt to be more and more undesirable in course 
of time and the public opinion became very strong 
against it. It therefore went out of vogue soon after 
८. 600 a. 7. Itis recognised by Narada, Yama and 
Parasara, who flourished at about this time. #Purinas, 
however, written soon after this period, include Niyoga 
among the customs prohibited for the Kali age?. 
There can be no doubt that leaders of Hindu 
society took a step in the right direction m stamping 
out the custom of Niyoga. It was a relic of barbarism 
and was quite incongruous and incompatible with higher 
ideas and ideals of marriage, that were held before 
society. It cannot be, however, gainsaid that Niyoga 
served a useful purpose in its own days. Men are dis- 
inclined to marry widows, though they expect virgins 
to marry widowers. ‘I'he custom of Niyoga solved the 
widow’s difficulty to some extent by permitting 
the brother-in-law to raise issues on 1115 sister-in-law 
under certain circumstanes. Niyogaserved as a half-way 
house between a formal remarriage and an absolute 
celibacy, especially in earlicr days when three sons 
were allowed to be raised under it. Of course it 
indirectly encouraged polygamy, but we should not 
forget that society was already tolerating it. It also 
helped in improving the economic condition of the 
widow. When she had no son, she could get no share 
in the family property. When she got a son by 


1 परात्मजानां पितृतां कथं व्रजेत्‌ ॥ ५. 21. 


2 ऊढायाः JARs Fassia गोवधस्तथा | 
कलौ पञ्च न get च्रात॒जायां कमंडलुम्‌ ।। 49771214. 
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Mcyoga, she could get a share, if not as an heiress, at 
least as the guardian of her minor son. 

Those, who opposed the custom of Niyoga, no 
doubt stood for the ideal of purity and constancy m 
sex relations. They should have, however, realised 
that if Niyoga was to be forbidden, regular re- 
marriage ought to be allowed in the case of those 
widows, who found the ideal of celibacy too difficult. 
to follow. ‘This step, however, was not taken. As 
we shall see m the next section, both Niyoga and 
remarriage were forbidden to widows at about the 
same tine. his resulted in a great hardship, especially 
because by this time child marriages had come into 
vogue, giving rise to a large class of virgm widows. 
Hypnotised by the ascetic ideal, which had now 
become popular, leaders of society failed to afford 
adequate relief to the widow, when they took the 
undoubtedly correct step of forbidding Niyoga. 

Svan Dayanand Sarasvati, the founder of the 
Aryasamaja, has permitted Niyoga to his followers. 
He took this step probably because he felt that the 
mentality of Hindu society being deadly opposed 
to remarriage, the only way to give relief to the 
wilow was by reviving the practice of Niyoga, 
which had a Vedic sanction. The members of the 
Aryasamaja have, however, shown no inclination to 
revive the archaic custom. They prefer the more 
straightforward and refined custom of widow 
remarriage. 

SECTION 2: Wipow ReMarRIAGE. 

Side by side with Niyoga, the widow remarriage 

also prevailed in Vedic society. The suggestion that 
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the proposal for a remarriage was made to the Wwidpaw 
at the funeral of her husband is preposterous ;१1६ is 
based upon a wrong interpretation of a Vedic stanzal. 
There is however no doubt that widow remarriages 
used to take place not infrequently in the Vedic age. 

In one place the Atharvaveda refers to २ woman 
marrying a second time. It lays down a ritual to 
secure the union of the new couple in heaven?. It is 
therefore clear that the author of this hymu did not 
regard the conduct of the widow who remarried, as 
in any way disreputable ; had he regarded it as objec- 
tionable, he would not have recommended a ritual to 
facilitate her union with the second husband in heaven. 


। उदीष्वं नायभिजीवलोकं गतासुमेतमुपशेष एहि । 
हस्तग्राभस्य दिधिषोस्तवेदं पत्युजनित्वमभिसंबभूय i 2. 1 .,>९, 18,8. 
The verse secks to dissuade the widow from burning herself 
on her husband’s funeral pyre by following the archaic Sati custom, 
which had gone out of vogne. Its correct translation is as 
follows :—‘Oh lady, get up. come back to the world of the living ; 
you are lying by the side of a dead person. As far as thy wife- 
hood to thy husband, who had seized thy hand (in marriage ), is 
concerned, you have lived it out completely,’ Those, who see in 
this verse a proposal for remarriage, translate the last line 111 the 
following way :—‘Thy wifehood to me, who has seized thy hand 
and who is thy lover, has now commenced.’ This is, however, a 
wrong translation. It is, however, surprising to find that Sayana 
should support this interpretation; ef:-%@ हस्तय्माभस्य पाणिग्राहूवतो 
दिधिषोः पुरनविवाहेच्छोः पत्युरेतज्जनित्वं जायात्वमभिसंबभूथ श्रामिमुख्येन 
सम्यक्प्राप्नुहि । 071 Tai. Aran, VI, 1. 
2 या पुरं ata वित्त्वा ward विन्दते पतिम्‌ । 
पञ्चौदनं च तौ at carat न वियोजतः ॥ 
सभानलोको भवति पुनभुवा wat: पतिः । 
योऽजं Tatler दक्षिणाज्योतिषं ददाति ॥ ><, 5, 29-8. 


19 [w. H. 0.| 
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०५५, In the passage of the Atharvaveda referred to 
above, there is no suggestion to the effect that the 
widow in question is to marry her brother-in-law. 
It would therefore appear that some widows in the 
Vedic age used to marry outside the circle of their 
late husbands’ families. The usual procedure for 
the widow, however, seems to have been to marry a 
younger brother-in-law, who was very often un- 
married at the time. It 1s therefore difficult to deter- 
mine whether in a particular place the reference is 
to a regular remarriage with an unmarried brother- 
in-law, or 10 merely a Niyoga relation with him. 
References like those in Rigveda >, 40, 2 seem to 
contemplate Niyoga rather than a regular marriage 
with the brother-in-law!. References to regular 
remarriages of widows in Vedic literature are few, 
probably because Niyoga was then more popular 
than remarriage. At this period, however, a widow 
could get as many as three sons by Niyoga; so the 
Niyoga relationship practically amounted to a 
remarriage. 

Though actual instances of widow remarriages, 
that can be clearly distinguished from Niyoga are few, 
they must not have been infrequent in society. For 
the Dharmasiitras (८. 400 B.c. to c. 100 a.d.) allow 
remarriage even when the death of the husband was 
only presumed and not proved. Thus Vasishtha says 
that even a Brahmana lady with living children need 
wait only for five years, if her husband, gone out on a 
journey, does not return. If she is unwilling to go to him, 


1 को at दयुत्रा विधवेव देवरम्‌ । R.V., X, 40, 2. 
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she should marry a near relative ; only she should met 
wed outside the family, if there is an eligible pérson 
within it!, Vasishtha is not here referring to Niyoga, 
for he extends this permission even to women having 
living children. Kautilya (III, 4) and Narada (XII, 
88 ft.) have laid down similar rules. Thé former 
reduces the period of waiting to a few months only, 
and allows even women married by regular religious 
rites to enter into a fresh wedlock?. This permission 
was availed of even in high class families. Udupi 
was a widow, and she practically compelled Arjuna 
to marry her. In Uchchanga Jataka, a*lady when 
given an option of choice between a husband, a son 
and a brother, choses the last mentioned one, observ- 
ing that she can easily get) another husband or son, 
but not another brother®. In Nanda Jataka (No. 39) 
we come across a husband shuddering at the prospect 
of his youthful wife marrying again after his death, 
and not giving any share of his property to his son. 
Widow reimarriages were, however, gradually 
coming into disrepute during the period 300 ए. 6. to 
200 a. p. When urged to make peace on the last 
day of the war, Duryodhana says that he is disinclined 


1 प्रोषितपत्नी पञ्च वर्षाण्युदीक्षेत । ऊर्ध्वं पञ्चभ्यो वर्षेभ्यो भतृंसकाशं 
गच्छेत्‌ । यदि धर्मार्थाभ्यां प्रवासं प्रत्यननुकामा स्यात्‌ यथः प्रते एवं बतितब्यं स्यात्‌। 
एवं At पञ्च प्रजाता श्रप्रजाता चत्वारि | प्रत ऊध्वं समानोदकपिड्षिगोत्रा- 
णां पूवः ga: गरीयान्‌ । न तु खल कुलीने विद्यमाने परगामिनी स्यात्‌ । XVII, 67. 


2 जीविताथमापव्गता वा धर्मविवाहात्कुमारी परिगरहीतारमनाख्याय 
Met श्रूयमाणं सप्ततीर्थान्याककित संवत्सरं भयमाणमाल्याय | 


ॐ उत्संगे देव मे get Ta धावंतिया पती । ITT, 4. 
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to enjoy the earth as a man is to marry a widowl. 
Dharmasiitra writers usually place the son of a widow 
low in their scheme of succession. In Angutiara 
Nikaya we see a lady assuring her husband on his 
death bed that she would never remarry after his death, 
but would look after the household and children’. 

Owing to the growing influence of the ascetic 
ideals, the opposition to widow remarriage began 
to grow stronger and stronger from c. 200 a. D. 
Vishnu recommends celibacy to the widow. Manu 
lays down that a widow should never even think of 
remarriage’ after her husband’s death?. Narada 
(c. 500 a. 7.) can think of a girl’s marriage only once 
(XII, 28). Vilsewhere, however, he allows a woman to 
remarry if her husband had expired, or entered a 
monastery, or gone out on a long journey. Pardsara 
concurs with this view4. The contradictory provi- 
sions, that we sometimes come across in works like 
Naradasmritv of this period, would show that though 
widow marriages were getting unpopular in Brahmana 
community, they were still common among the other 
classes. ‘he famous emperor Chandragupta Vikra- 
maditya, (८. 375-414 a. p.), who was probably a 
Vaisya by caste, had married his elder brother’s wife 


1 क्षीणरत्नां च पुथिवीं हतक्षत्रियपुंगवाम्‌ । 
न हयुत्सहाम्यहं भोक्तुं विधवामिव योषितम्‌ ॥ 1X, 31, 45. 


‡ सिया खो पन ते गहपति एवमस्स, नकुलमाता गहपतानी ममश्चयेन 
mst धरं गमिस्सति । 111, p. 295:. 


+ न तु नामाबि गृह्कीयात्पत्यो प्रेते परस्य वं । ए. 157. 


+ नष्टे मृते प्रव्रजिते क्लीबे च पतिते पतौ । 
पञचस्य ५९२, नारीणां पतिरन्यो विधीयते ॥ 
Narada, XII, 97; Paragara, IV, 28. 
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after the death of her husband. Kumaragupta, a sgn 
of this union, became an heir to the Gupta empire. 
It is important to add that the opponents of the 
widow remarriage of this period were not against 
the remarriage of child widows. The prevalence of 
early marriages at this time had raised theeproblem 
of the child widow, and it was at first sympathetically 
solved by socicty. Social thinkers represented in the 
later portion of the Mahabharata declare that no dero- 
gation would attach to a child widow if she married 
again; her sons would be fully entitled to offer ob- 
lations both to gods and manes!, : 
The earher writers of the Dharmasastra also 
adopt a sympathetic attitude towards the child 
widow. Thus Vasishtha states that if merely the 
marriage ritual is performed and the marriage itself 
is not consummated, the girl should be married again?. 
Baudhayana holds the same view (LI, 2, 4,7). Laghu- 
Satatapa holds that such a girl is really a virgin, 
and she should marry again as a matter of course?. 
From about 600 a. 7. the prejudice against the 
widow remarriage began to become deeper and deeper. 
Smriti writers from this period onwards begin to con- 
demn them vehemently. Passages in earlier works 
clearly permitting them began to be explained away 
as referring to a bygone age. The Adityapurana 


1 पुनर्भूरपि सा कन्या सपुत्रा -न्यकन्थदा । XIII, 55, 7. 


2 पाणिग्राहे मृते बाला केवलं मन्त्रसंस्छृता । 

सा चेदक्षतयोनिः स्याल्युनः संस्कारमर्हति .u XVII, 66. 
3 उद्वाहिता च या went न संप्राप्ता च भेथुनम्‌ । 

भर्तारं पुनरभ्येति यथा कन्या तथेव सा । ए. 44. 
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d-clares that widow remarriage is not to be performed 
in the Kali age?. A widow’s son could not be invited 
for a Sraddha. Referring to the permission for his 
sacred initiation given by earlier texts, Laghu-Asva- 
layana states frankly that it may have been a good 
and २8118 custom in a former age, but it can no longer 
be followed in the present times?. Madhava, while 
commenting upon the famous text in Paraésara permit- 
ting remarriage, observes that it is no longer valid in 
the Kali age. 

From about 1000 a. ०. the prohibition of re- 
marriage began to be extended even to the cases of 
child widows. Devanabhatta (c. 1150 a. 10.) states 
that the texts sanctioning remarriages in such cases 
have no application to the present age’. A section 
of the puritanical school tried to extend the denotation 
of the term widow. It was argued that girls betrothed 
verbally, nay even mentally, should be regarded as 
married. If perchance their husbands died before the 
performance of the marriage ritual, they should be re- 
garded as widows and become ineligible for remarriage’. 
If by mistakea person married such a ‘widow,’ he was 
to perform a penance and abandon her. The marriage 

। ऊढायाः JARRE ज्येष्ठांशं गोबधं तथा । 

कलो पंच न कुर्वीति ्ातृजायां कमण्डलम्‌ \\ 


S 


“ युणान्तरे स धमः स्यात्कौ निन्द्य इति स्मृतः । XXI, 14. 
* एकं च यानि संस्कारादू्वमक्षतयोन्याः पुनर्द्राहपराणि तानि यगा 
तराभिप्रायाणीति मन्तव्यम्‌ । SCS., p. 291. ; 
4 सप्त पौनर्भवाः कन्या वजनीयाः कृलाधमाः | 
वाचा दत्ता मनो दत्ता कृतकोतुकमंगला ॥ 
Kasyapa in SCS., p. 202. 


v ] WIDOW MARRIAGES COMPLETELY PROHIBITED 183 


was invalid ab initiol. Luckily this absurd doctrive 
did not appeal to society ; it continued to be gaided 
by Manu’s sensible opinion that no marital tie arises 
before the marriage ritual is actually performed. 

Though this move to extend the meaning of the 
term widow failed, widow remarriages disappeared 
almost completely from society from about 1100 a. >. 
ठा child widows could not be married. This pro- 
hibition, however, became operative only in the higher 
sections of Hindu society. As far as its lower strata 
were concerned,—and they form more than 80 per 
cent. of the community.—remarriages cominued to be 
current among them. It was only in the last century 
that out of a desire to increase their respectability, 
some lower classes began to impose upon themselves 
the prohibition of widow marriage. The tendency 
has now disappeared. 

Let us now examine the consequences of the pro- 
hibition of Niyoga and remarriage. ‘The school ad- 
vocating the recognition of the right of inheritance of 
the widow got an additional ground in its favour when 
they ceased to remarry. If widows were not to re- 
marry or have any Niyoga relations, it was but fair 
that they should be conceded a share in the property 
of their husbands, to whom they were showing signal 
fidelity in most trying circumstances. Another con- 
sequence, and a sad one, followed the discontinuance 
of the widow remarriage. Many young widows found it 
a hard ordeal to lead a life of enforced celibacy and 


1 श्रज्ञातस्तु द्विजो यस्तु विधवामुद्रहेद्यदि । 
परित्यज्य च वं तां च प्रायश्चित्तं समाचरेत्‌ ॥ 
Laghu-Agvalayana, XXI, 6. 
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began to prefer to die with their husbands, rather 
than‘live behind them. The custom of Sati there- 
fore became more general. Some widows, however, 
had not the courage to go through this mhuman fiery 
ordeal ; nor had they sufficient strength of mind and 
character to live up to the high ascetic ideal pre- 
scribed for them. It is sad to record that they were 
driven to lead the life of a concubine or avaruddha stri. 
The Kamasitra informs us that a widow, unable to 
lead a celibate life, used to approach a rich person, 
who used to accept her as wife without the form- 
ality of any religious muarriage!. If she found it 
diffienlt to pull on well with him, she would have re- 
course to another person. It is difficult to state what 
percentage of widows was driven to this sad life, but 
probably it was not large. 

In the absence of detinite data, it is difficult to 
state what percentage of widows used to avail them- 
selves of the opportunity of remarriage when it was 
permitted to them. Probably women with children 
did not usually think of remarriage. Among the rest 
also, many hada genuine love for their departed spouses 
and would not therefore think of remarriage. They 
tried, and tricd with admirable success, to wade 
through the dreary life of widowhood, supported by 
their devotion to their husbands and such consolation 
as religion could afford. A few welcomed escape 
through the dreadful door of the Sati custom, when it 
became popular in later times. Some, however, found 


1 विधवा त्विन्वियदौ्बल्यादातुरा भोगिनं गुणसंपन्नं विन्देत । सौख्याथिनी 
किलान्यं विन्देत । Iv, 2. 
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the ordeal of celibacy too trying and had recourse to 
remarriage. When that door was closed, they, were 
driven to concubinage. ‘This development should 
have induced society to change its attitude towards 
widow remarriage. 17116 ascetic ideal of life had, how- 
ever, acquired a complete ascendancy over fhe social 
mind. A large number of Jam, Buddhist and Hindu 
monks and nuns were following that ideal, and it was 
felt that widows also should do the same. Leaders 
of society should, however, have realised that what a 
few men and women could do out of intense religious 
conviction, could not be prescribed for a whole class. 
They should have realised that if the average widower 
found it difficult to pass his life without a second 
marriage, the average widow could not be in a ditfierent 
predicament. Society had, however, ceased to be guided 
by reason at this time, and had come under the com- 
plete sway of authority. Smriti texts, and Smriti texts 
too of the most recent date, which mterdicted remarri- 
age, were its sole sources of inspiration. Ancient autho- 
rities, which clearly permitted the widow remarriage, 
were silently ignored or imgeniously explained away. 

Leaders of thought of the Hindu society in the 
medieval period were the writers of law digests and 
the saints of the Bhakti school. The former were too 
much under the influence of later Smritis to recom- 
mend a course opposed to their injunctions. The 
latter could hardly have championed the cause of the 
widow remarriage, as they were completely under the 
influence of the ascetic ideal. The prejudice of Hindu 
society against widow remarriage began to become 
deeper and deeper. Nay, it could never conceive the 
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possibility of a respectable widow embarking on a 
course of remarriage. Tragic cases of girls being 
widowed at the age of 8 or 9 were often happening in 
society ; but people regarded them as decrees of an 
unscrutable Providence and bowed down to them. 
Parshurambhau Patwardhan, one of the Peshwa 
generals, had the misfortune of his daughter being 
widowed at the age of 8; contemporary documents 
show that he thought it extremely unreasonble that 
such girl widows should not be allowed to remarry. 
But he could not break away from the tradition and 
get his daughter remarried. 

It was only with the advent of western ideas 
during the second quarter of the last century that. 
some leaders of thought began to realise the inequity 
of compelling widows to lead a 1116 of enforced cehbacy. 
Ishvarchandra Vidyasagar was the chief among them, 
and he succeeded in getting the necessary legislation 
passed in the Imperial Council m 1856, permitting 
widow remarriage under certain conditions. This. 
legislation, however, was too much in advance of time, 
and did not succeed in giving any appreciable impetus 
to the cause of widow remarriage. Social reformers, 
who were championing this cause, were not all sincere 
in their advocacy. Many of them expressed public 
apology for their association with widow marriages, 
and some of them refused to follow the gospel they 
preached, when eventually occasions arose for them to. 
to contract a second marriage. In these days social 
and religious boycott was a terrible weapon, 
which leaders of orthodox thought could use with tre- 
mendous effect. So, for a decade or two, even ardent. 
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social reformers dare not follow what they preached. 
More than 99 per cent. of widows also were honestly 
holding the view that it would be a great sacrilege 
for them to depart from the established custom. 
Women are proverbially conservative, cven in mat- 
ters that adversely affect their own weltfaree 

The cause of the widow remarriage has begun to 
make appreciable progress since the beginning of this 
century. Many sincere workers have come forward 
to devote themselves to it. The terrible havoc caused 
by the plague at the beginning of the 20th century 
made the problem acute. With the wider spread of 
western education, reason began to reassert itself ; 
Smriti texts began to lose their hold, and reformers 
could point out earlier and more authoritative works 
which permitted widow remarriage. The angle of 
vision of society of looking to the problem is rapidly 
changing ; the thinking section now frankly recognises 
that the cause of the widow marriage 1s a just one, 
deserving the sympathy and support of all humane per- 
sons. The ascetic and puritanical atmosphere, which 
is a sine qua non for the successtul working of the ban 
on widow marriage, has now completely disappeared 
from society, probably never to return. The age of 
reason has returned which refuses to sanction a course 
for the widows, which widowers are unwilling and 
unable to follow. The authority of later Smritis, which 
prohibit the widow marrige, is being questioned in the 
hight of the earlier Smritis and Srutis, which permit it. 
The closer study of social data and statistics is revea- 
ling that society becomes an unconscious party to great 
moral inequities by refusing its sanction to remarriages. 
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All these factors are now operating with full force and 
helping the cause of the widow remarriage. There is, 
however, much up-hill work still to be done; the 
number of widows under the age of 15 was as high as 
3,16,926 in the census of 1931. It cannot be denied 
that a large number of them may be anxious and 
yet unable to remarry. 
ToNsuRE. 

The custom of the tonsure of widows, which is 
a very ugly and unfortunate one, is of recent 
origin and growth. The motive underlying it was to 
make the otttward appearance of the widow in har- 
mony with the ideal of renunciation (samnydsa), 
that she was expected to follow. Monks and nuns 
used to shave their heads; it was felt. that widows 
should do the same. It was hoped that this would 
help in creating an ascetic atmosphere around her, 
so necessary for her resolution to lead a celibate life. 
The procedure was calculated to destroy the beauty of 
face ; 10 was thought that it would incidentally afford 
the widow a greater protection against the unwanted 
attentions of undesirable characters. 

We have seen above that both Niyoga and re- 
Marriage were permitted to the widow down to ९. 
500 4. 7. The custom of tonsure could obviously 
have not arisen upto that time. Among the duties 
of widows which are described at great length in early 
Smritis, the shaving of the head does never figure. Some 
authorities interdict the decoration of the hair!; this 


1 न कुपत्किहासंस्कारं गात्रसंस्कारमेव च । 
Brahmacawartapurana 88, 101. 
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shows that the hair was there on the head and 
was not shaved. The widowed daughters-in-law of 
Dhritarashtra are expressly described in the epic as 
having the hair on the head decently arranged!. 
There was clearly no tonsure in vogue. Epigraphic 
evidence shows that during widowhood, theeurly hair 
of women used to become straight? ; this shows that 
only the oiling of hair was stopped. It is thus clear 
from the above data that widows used to keep their 
hair, but they were not allowed to oil, decorate or 
arrange them in any luxurious or fashionable manner. 

When precisely the custom of tonsure came into 
vogue is not easy to determine. Kpigraphic and 
Smriti evidence cited above shows that the custom 
was not in vogue down to the 9th century a.p. Some 
Smritis, like that of Vedavyasa, which are probably 
later than this period, begin to recommend that 11 a 
widow does not become a Sati, she should tonsure 
her 06843. The prohibition of Niyoga and remarriage, 
which began to be fully operative at this period, gave 
a further impetus to the custom. Medieval writers 
like Madhava and Anantadeva recommend the custom, 
and it is referred to by several Iuropean merchants 
and travellers from the 16th century downwards. It 
was quite common in the kmgdom of Vijayanagar. 
We may, therefore, conclude that the custom became 
general from about 1200 a. p. Probably it was first 


' एतास्तु सीमन्तश्िरोरहा या शुक्लोत्तरीया नरराजपल्न्यः । 
राज्ञोऽस्य वृद्धस्य पर हताख्याः TANT नृवीराहतपुत्रनाथाः WX ए.27.1 ;. 
2 सरलितप्रचुरालकजालकाः ॥ Pehova inscription of Madana- 
pala, ८. 900 a. D., 14., I., Vol I, p. 246. 
$ जीवन्ती चेतत्यक्तकेशा तपता शोष येद्रपुः ॥ I, 59. 
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confined to the Brahmana class, and was then gra- 
dually extended to the rest of society. It was, how- 
ever, more common In southern than in northern India. 
Among Jains and Buddhists, nuns used to be shaved. 
The custom of the tonsure of widows seems to have been 
borrowedefrom this practice. At any rate it smacked 
of a heterodox tendency to some orthodox thinkers, 
and they proceeded to oppose it on that account 
tooth and nail. This was the caso with the Srivaish- 
navas of southern India, many of whose Sambhi- 
tas prohibit tonsure of women in express and decisive 
16111181. The prohibition extends to both maidens and 
widows. The question of the tonsure of maidens would 
arise only if they wanted to become nuns, availing 
themsclves of the permission given in Buddhism and 
Jainism. The opposition of Srivaishnavas to the 
custom was most vehement; they declare that a wo- 
man who shaved her head would go to the most terrible 
hell; she would become a Chaadali in a subsequent life. 
The most advisable course for a widow, therefore, was 
to continue to have her hair till her death. This oppo- 
sition, however, was of no avail, for eventually the 


। जन्भरोमणि या नारी क्षुरकमं समाचरेत्‌ | 
कन्था वा विधवा वापि रौरवं नरकं व्रजेत्‌ ॥ Sambhusamhita. 


भर्तृहीना तु या नारी मंडयित्वा समाचरेत्‌ | 
श्रौतस्मार्तानि कर्माणि चाण्डालीं योनिमाप्नुयात्‌ ॥ 
Manusamhita, (different from Manusmriti). 
स्रीणां तु भ्तृहीनानां वेष्णवीनां वसुन्धरे । 
यावच्छरीरपातं हि प्रशस्तं केशधारणम्‌ ॥ Hayagrivasamhita. 
Tho above quotations are given in I. .4., Vol. III, pp. 186-37. 
The date of these works is probably ८. 1000 4. p. Their originals 


have not yet been published. 
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custom spread even among the Vaishnavas of south 
India. * 

The custom of tonsure was quite common till the 
end of the last century. A widow was regarded as 
impure and ineligible for association with religious rites 
and functions as long as she had not removed her hair. 
Orthodox pcople would not take any water or food 
touched by her. 

Hindu reformers launched a most determined 
attack against the custom in the nineties of the last 
century. Prin. Agarkar’s articles against the custom 
ereated a ferment m Maharashtra. Society began to 
realise that the custom, far from protecting widows, 
was often exposing them to the mercies of most un- 
scrupulous persons. The custom began to disappear 
rapidly in the first quarter of the 20th century. At 
present it has practically died down in towns and 
cities. It still lingers in rural areas, but there also 
its days are numbered. 


A Resume 


Let us now take a general resume of the position 
of the widow from age to age. We find that down tu 
८. 300 8. c., her position on the whole was fairly satis- 
factory. The prehistoric custom of Sati having died 
down, she was not required to immolate herself on the 
funeral pyre of her husband. If she was disinclined 
to lead a life of celibacy, she could either contract a 
second marriage or have recourse to Niyoga, the latter 
hardly differing from the former in earlier times. The 
custom of tonsure was absolutely unknown. Her only 
disability was a proprietary one ; as we shall see in the 
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chapter 1X, she was not regarded as an heir to her 
husband’s property. This was, however, more or 
less a theoretical disability. Niyoga and remarriage 
being common, it was very rare for a widow not to 
have a son; so what she could not claim as an heir 
to her hasband, she could get asa guardian of her 
minor son. 

From ८. 300 ए. c. the position of the widow began 
to deteriorate. Sati custom began gradually to come 
into vogue in Kshatriya circles. Secular and religious 
Hindu thinkers opposed its revival, and for some 
centuries they were able to check its spread. Eventu- 
ally, however, their opposition proved of no avail and 
the custom spread to all sections of the community. 
Society began to come under a progressively greater 
influence of ascetic views and ideals, and as a result, 
th customs of both Niyoga and remarriage began to 
become gradually unpopular at about the beginning 
of the Christian era. Widows, not inclined to lead a 
celibate life, could however have recourse either to 
Niyoga or remarriage down to ८. 500 a. p. There- 
after, however, the force of public opinion made it 
dificult, for them to do so. Niyoga came to be de- 
finitely forbidden for the present age. Remarriages 
of child widows continued to be permitted till about 
1000 a. D., but soon thereafter even this concession 
was withdrawn. 

Widows came to be regarded as imauspicious ; 
they could not be present at the marriages of even 
their own children. They had to lead a dreary life 
of enforced celibacy, and society did not show much 
sympathy to them. Many widows waded through their 
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unwanted life, supported by such solace as religion 
could afford them. Some summoned the necessary 
fortitude and preferred to escape from life through 
the frightful door of the Sati custom, which con- 
sequently began to become commoner. A few found 
it impossible to follow either course and lapsed into a 
life of ignominy and immorality. 

The only direction in which a change for the better 
took place in the condition of the widow after c. 
200 a. 7. was the question of the rights of inheri- 
tance. When a large number of widows were leading 
a life characterised by high moral fervour, remaining 
true to the memory of their departed consorts, society 
found it necessary to make provision for their suit- 
able maintenance. Joint families, of which they were 
members, were no doubt morally bound to provide 
for their maintenance, but it- was felt that widows 
should be given a life estate in the property of their 
late husbands in order to enable them to lead a 
peaceful and retired life. This concession, however, 
was given only to those widows, whose husbands had 
separated from the joint family. It was only Bengal, 
which extended it to all widows. This question, how- 
ever, will be discussed at length in Chapter IX. 

From c. 1000 a. p. the condition of the widow 
further deteriorated. The custom of tonsure came into 
vogue. The motives for its adoption may have been 
good, but its consequences were often disastrous. 
The custom of Sati now began to appeal more 
and more to all classes of society. As a consequence, 
sometimes even unwilling widows were driven to 
follow it owing to the force of public opinion. Some- 

18 [w. प. c.] 
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times on rare occasions even child widows were burnt, 
lest they should go astray and bring disgrace to their 
families. Society had become quite callous. It 18 
true that a very large number of widows voluntarily 
ascended funeral pyres, but society had no moral right 
to hold yp a custom for admiration, which was likely 
to result in the burning alive of even a few innocent 
and unwilling human beings. Reason, however, had 
ceased to weigh with Hindu society at this time, as 
it did before in an earlier age. Authority counted 
for everything, and authority too of the most recent 
texts. 

The above survey will show that it was but 
natural that widowhood should have been regarded 
with the greatest apprehension by Hindu women. 
The widow didnot receive much intelligent sympathy 
from society as a whole. She had to spend her life 
with her head shaven and arms bared; she was an 
outcaste on festive ocecasions,—a bad omen, her 
very sight being regarded as most inauspicious. 
A lady apprehending to be widowed observes in the 
Mahabharata that a widow is pounced on all sides 
by the wicked like a piece of flesh by the birds of 
prey!. The greatest danger that can overcome a woman 
18 widowhood, says the Ramiyana?. In the earlier 
period, when the Sati custom was unknown and re- 
marriages were allowed, her lot was somewhat better ; 
nevertheless she was regarded as inauspicious. Later 


1 seqecarita wal प्रार्थयन्ति यथा खगाः । 

प्रार्थयन्ति जनाः सवं पतिहीना तथा स्त्रियम्‌ ॥ 11/11. 1, 158,10 (ए). 
‡ न हीदृशं भयं [कचि्कुलस्त्रीणा मिहोच्यते । 

भधानामपि सवषां teed व्यसनं महत्‌ ॥ VII, 45, 48. 
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on, it became positively unbearable. It was a remark- 
able amount of fortitude and resignation, strengthened 
by the solace of religion and the belief in Karman, 
which enabled the Hindu widow to pass through her 
dreary life. A vast majority of them dedicated them- 
selves to religious and spiritual pursuitg. Service 
of the family and society was their motto. They were 
a source of inspiration to all around them on account 
of their self-sacrifice, disinterested service and devo- 
tion to spiritual pursuits. Some, however, found this 
ideal too difficult to follow, and it was a great pity 
that society should have failed to take proper steps 
to facilitate their remarriage. The spirit of the times, 
however, renderd such a move impossible. 


CHAPTER VI. 
WoMEN AND Pusuic LIFE. 


We have so far dealt with the position of women 
with reference to their family hfe. Modern readers, 
however, would be naturally anxious to know what 
facilities were afforded to women in ancient India to 
take part in public life and activities. Could they at 
all come out in public, or were they condemned to a 
Purda life? If they were allowed to move freely in 
society, what were the spheres in which they used to 
take an active part? Were there any careers open 
to them? If so, which ? Could they take any part 
in the administration of the country? We shall 
now proceed to discuss these questions. 


PurpDA System!. 


Considerable discussion has been going on as to 
whether the Purda system was prevalent in ancient 
India or not. There is a divergence of opinion on the 
point. Some hold that it was quite unknown in the 
pre-Mushm days. Others maintain that Hindu 
ladies used to wear veils even before the advent of 
the Mahomadens. The available evidence on the 
point is of a dubious nature, and can be manipulated 
to support either view. It therefore requires a very 
careful scrutiny. 


1 The Anglo-Indian spelling ‘Purdah’ is not followed in 


this work. 
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There is no doubt whatsoever that the Purda 
was quite unknown down to about the beginning of 
the Christian era. In Indo-Iranian times women 
could move quite freely in society, and manage 
the family farms if necessary!. The same was the 
case in the Vedic age. We have showy already 
how girls were often educated along with boys 
(ante, p. 16). We have also shown how love 
marriages would take place not infrequently, and how 
youths could approach their sweethearts to win their 
love, and how both would often go together to see 
shows and sports (ante, pp. 79-80). All this would 
not have been possible if the Purda system had been 
observed in society by maidens. 

Nor did the things change after the marriage. 
The Vedic marriage hymm requires the bride to be 
shown to all the assembled guests at the end of the 
marriage ritual?. The hope was further expressed 
that the bride should be able to speak with composure 
in public assemblies down to her old age?. The 
presence of ladies in social and public gatherings was 
a normal feature in the Vedic times. It was quite wel- 
come to society+. Whenever anything charming or 
graceful is to be described, Vedic poets usually think 
of the gaily attired lady, going out for a function, 
as the standard object of comparison ६, V., IV, 


1 Dowson, The Kthical Religion of Zoraster, p. 158 
2 सुमंगलीरियं वधूरिमां समेत पश्यत | 

सौभाग्यमस्य दत्वायाथास्तं वि परेतन tt । 7२.7८., X, 85, 88. 
8 ब्िनी त्वं विदथमाववाति । Ibid, X, 85, 26. 

wa जित्रिविदयमाववासि ॥ 4. V., XIV, 1, 21. 


_ 4 जुष्टा नरेषु समनेषु वल्गुः । 4. V., 11 86, 1. 
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58, 7; X, 168, 2; etc.). From the Nirukta, (c. 500 8.c.), 
we learn that ladies used to go out to courts of law to 
establish their claims of inheritance (III, 5). There 
18 no reference to any Purda arrangement being made 
for their attendance. Nor does Rigveda I, 167, 3 con- 
tain any réference to the Purda system!. The laddle, 
now being dipped into the ghee pot and then being 
taken out and brought forward to pour its contents 
into the sacrificial fire, is compared in this verse to a 
lady, now remaining in the privacy of her house, 
and then coming out in public to attend a meeting. 

The earliest reference to the Purda system 18 to be 
found in the present version of the epics. There we 
see that some kind of Purda was observed in certam 
royal families, which felt, probably on account of a 
notion of prestige, that royal ladies should not 
come within the gaze of vulgar eyes. At the time 
when {ह set out with her husband for the forest 
through the public thoroughfares of Ayodhy§, a regret 
1४ expressed in the Ramayana that a lady, who had 
so far not been seen even by the spirits of the sky, 
should now become the object of public gaze?. A 
similar observation occurs in the Mahabharata also 
at the time of Dhritarishtra’s departure to forest.? 
The Ramayana further observes that there 18 no 
objection if women come out in public on the occa- 


\ 
1 जिम्यक्ष येषु सुधिता धृताची हिरण्यनिणिगुषरा न ऋष्टिः । 
गुहा चरन्ती मनुषो न योषा सभावती विदथ्येव सं वाक्‌ ॥ 
> थान शक्या पुरा द्रष्टुं भूतेराकारागेरपि । 
तामद्य सीतां पश्यन्ति राजमार्गगता जनाः ॥ IT, 33, 8. 


3 या नापश्यच्चन्द्रमा नेव सूर्यो रामाः काष्ठिचत्ताः स तस्मिन्नरेन्रे । 
महावनं गच्छति कौरवेन्द्र शोकेनार्ता राजमागं प्रपेदुः wuXV, 16, 18. 
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sions of marriages, svayamvaras, sacrifices and public 
calamities!. It would follow from this that they should 
remain in Purda in normal life. 

It would appear that all the three passages above 
referred to, are interpolations of a later age, when 
the Purda system was introduced in a few rayal fami- 
lies. For the other data in the epics themselves go 
against the prevalence of the Purda. Thus when 
Kausalya, Kaikeyi and Sumitra go out to Chitra- 
kita to induce Rama to return to Ayodhya, they move 
in public without any veil. Sit& herself feels no em- 
barrassment of a Purda lady, when 8116" is going out 
through the streets of Ayodhy&. In the forests too, 
which were infested with demons and _ enernies, 
she is moving about without any veil. So the poet’s 
observation that she had not been seen even by the 
spirits of the sky 1s simply a poctic exaggeration made 
to heighten the pathos of her banishment to forest life. 
Draupadi’s public appearance in the gambling hall 
presupposes an entire absence of the Purda. 
Neither Kunti nor Gaindhéari is seen to be observing 
it. In the story of king Poshya, narrated in the 
Mahabharata (1, 1-3), we find the student Uttanka 
proceeding to the queen in her harem in order to beg 
her earrings for presenting them to his teacher's 
wife. This would not have been possible, if there were 
Purda in the king’s palace. Apart from the verses 
referred to in the last paragraph, the epics show no 
acquaintance with the Purda system. They are 
therefore likely to be later additions, made with the 

1 व्यसनेषु च कृच्छेषु नो युधे नो स्वयंवरे । 

न क्रतौ न विवाहे च वानं दुष्यति स्त्रियः ॥ VI, 116,28. 
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xd 


desire to heighten the pathos of the departure of Sita 
and Dhritarashtra to forest. 

It would however appear that soon after the 
beginning of the Christian era, a section of society 
began to advocate a greater seclusion for women. 
This was‘more particularly the case in royal families, 
where the notion began to prevail that royal ladies 
should not come within the public gaze. The ear- 
liest evidence of this view is to be found in the dramas 
of Bhisa (८. 200 a. p.). In his Pratima we tind Sita 
coming on the stage with a veil, though subsequently 
Rama asks her to remove it in order to allow the weep- 
ing citizens to have a parting glance of the princess, 
whom they adored so much. The widowed queens of 
Dasaratha are also seen in this drama to be moving with 
a veil, when they go out to see the gallery of royal statues. 
This prevents even Bharata from recognising them. In 
the Svapnavasavadatia, Padmavati does not observe any 
Purda during her maidenhood, but after her marriage 
she does not like that her husband should receive 
the ambassador from Ujjayini in her presence. The 
king, however, overrules her objection, pointing out 
that the elite of the society would feel offended if the 
Purda was observed by the queen in their presence!. 

It would therefore appear that by about 300 4.70. 
some royal families were beginning to think it desir- 
able that their ladies should be seen only by the select 
few; when moving in public they should put on a veil. 
The royal example was being imitated by a few families 
in higher and fashionable society; in the Mrichchha- 


1 राजाः-कलन्रवशनाहं जनं कलत्रदज्ञनात्परिहूरतीति बहुदोषमृत्पाद- 
यति । तस्मावास्यताम । Act VT. 
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katika we tind the courtesan Vasantsena being offered a 
veil, when she was raised to the status of a respeetable 
lady at the end of the drama. 

This view was, however, shared only by a small 
section of society, perhaps confined to one part of 
India. It appeared as altogether irrational to women 
in general, who began to oppose it with-all their might. 
From the Lalitavistara we learn that when Gopa, the 
bride-elect of the Buddha was betrothed to him, she 
was advised to wear a veil. She refused to follow the 
course, observing that the pure in thought require no 
such artificial protection!. * 

This rational opposition, which the Purda system 
was receiving from spirited ladies, resulted in the 
system not becoming popular for several centuries. 
It may have been prevailing ina few royal families, 
but their number was very small. It was probably 
confined to a small corner of northern India. Sculp- 
tures and paintings of the first millennium of the 
Christian era do not at all disclose any veils over ladies’ 
faces. The sculptures at Sanchi in Central India, for 
instance, show that the women of the 2nd century B.c. 
could see a procession from the balconies of their houses 
without covering their faces with veils (Plate 1). The 
same was the case in the Deccan during the 5th and 
6th centuries A. D., as may be gathered from several 
paintings at Ajanta?. This is clearly incompatible with 

। गोपा शाक्यकन्या न केचन दुष्ट्वा aad छादयति स्म । 

Her argument was:— 
ये कायसंवता गुप्तेन्दियाः सृनिव॒ताहइ्च 
मनःव्रसन्ना क तादृशानां वदनं प्रतिछाद यित्वा Canto XVI. 
2 Yazdani, Ajanta, Part II, Pl. XXIV. 
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the Purda system. Ajanta supplies further and more 
ignifitant evidence to show that the Purda was al- 
together unknown in the Deccan at this time. We find 
queen Mayadevi seated in the open court without any 
veil, when astrologers are being consulted about. 
the impl&ations of her dream!. The wise munister 
Vidhura Pandita delivers his sermons to royal ladies, 
none of whom cares to veil her face in his presence?. 
Both at Sanchi and Ajanta we come across mixed 
throngs of men and women moving together in streets, 
and participating in worship at public temples (Plate 
II); women are, however, not to be seen wearing any 
veils. To show a veil round the face may be rather 
difficult for a sculptor, but not at all for a painter. If 
therefore we see even married women moving about in 
public without any Purda in Ajanta paintings. the con- 
clusion. is irresistible that it was hardly much in vogue 
even in the higher and fashionable sections of society. 

The evidence of sculptures and paintings 18 
corroborated by the data of Dharmasastra and classical 
Sanskrit literatur . Several Smritis like those of 
Manu and Yajnavalkya lay down detailed rules about 
the life of women, but they nowhere lay down that 
women were not to go out except when properly 
veiled. 

In Sanskrit dramas, we do not find any traces of 
the Purda system. The plots of the Sakuntala, and 
the Malati-Madhava, for example, would not have 
been possible in a Purda-ridden society. In the first 

Ibid, Pl. XX. 
2 Ibid, Plates XXXIV, XXXIX. 
9 Ibid, Plates XXIV, XXV; Cunningham, Pl. XXVII. 
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Act of the Sakuntala the maidens do not cover their 
faces with veils, even when they see and converse with 
Dushyanta!. In the Malati-Madhava the heroine and 
her numerous friends go cut*to the temple without 
any veil whatsoever ; the hero is thus able to perceive 
the maddening beauty of the heroine and falls (170 love 
with her. Similarly in the Kadambari of Bana, neither 
Mahiasveta nor Kadambari, nor any of their numerous 
friends and attendants observe any Purda. From the 
Meghadita (I, 26) we learn that women of Ujjayini used 
to go to the Sipré for sport in water at the time of 
bath. This would not have been possible if the Purda 
were 111 vogue there. Yuan Chuang has given an in- 
timate picture of the Hindu society of the 7th century 
A. D., but he nowhere refers to the Purda system. We 
learn from him that Rajyasri, the widowed sister of 
Harsha, used to come out without a veil in her bro- 
ther’s court. The Rajatarangini gives a detailed 
account of the life in Kashmir court and palace during 
the period 700-1150 a. 0. ; but we can nowhere get 
any references to the Purda in it. Abu Zaid, an 
Arabian traveller of the early 10th century, has 
noted that in most of the courts in India queens 
appeared in public without any veils (Hlhot and 
Dowson, I, p. 11). It is therefore clear that the 
Purda was confined to a very small section of the 
ruling classes down to the 10th century a. D. 


1 In the V Act, the heroine no doubt appears with a veil, but 
that is because she had donned it as a protection against the dust 
and weather during her journey. It was not doffed by her for some 
time owing to her sense of bashfulness and embarrassment at her 
first pubhe appearance before her husband. Her veil in the V Act 
therefore does not prove the existence of the Purda system, 
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Though in Hindu society as a whole tnere was 
notiiing like the modern Purda system in existence, 
there were certain restrictions on the movements of 
women. They:-could go out to visit their friends and 
relations, but decorum required that they should not 
stay at‘their houses for the night, or when their 
business was over. They were to observe a certain 
amount of reserve in the presence of strangers. They 
could speak with merchants and doctors and transact 
the necessary business, but they were to be circums- 
pect while dealing with unknown persons!. They 
could recetve male guests, but they were relieved of 
this duty, if there were male relatives in the 
family to discharge it. There were here and there 
some jealous hushands, who would not allow their 
wives to go out without their permission to see shows 
and amusements (Arthagastra, III, 3), but they were 
the exception rather than the rule. 

Though there was no Purda svstem, women who 
felt themselves to be in a rather helpless condition, 
would often avoid going out in public. Such was 
the case of widows and maidens without proper 
guardians, and of married women, whose husbands 
had gone out on a journey?. Thus in the Svapnavasava- 
datta of Bhasa, queen Padmiavati observes that it was 
but natural for Tapasi to avoid strangers, because her 
husband was out on a journey’. If it was necessary 


1 न परपुरषमभिभाषेत श्रन्यत्र वणिक्प्रव्रजितवंद्येभ्यः | 
Sankha in Apararka on ४९) ., I, 88. 


2 क्रीडां शरीरसंस्कारं समाजोत्सवदरषनम्‌ | 
हास्यं परगृहे यानं त्यजेत्प्रोषितभवंका ॥ Yaj., 1. 84. 


भ्रोषितभतुंका परपुरषदर्नं परिहरत्यार्या । | Act VI. 


Oo 
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for such women to work for their bread, Kautilya 
lays down that the Supermtendent of the Weaving 
Department should make arrangements to send cotton 
to their homes for being spun into thread. They were 
not required to go to his office, unless they chose to do 
so (II, 28). When they moved out, or had to,converse 
with strangers, they used to put on a veil. When 
their guardians returned, they used to discard it, 
To conclude, we find that even in  pre-Muslim 
times there was a section in society from c. 200 a. p., 
which advocated the use of the veil for royal ladies 
for the purpose of increasing their prestige. There 
18, however, no evidence to prove that even five 
per cent. of royal families observed this custom during 
the Hindu period. Women of richer classes led a more 
sheltered life than what would be welcomed by the 
educated ladies today. This is shown by the term 
antahpuram ‘inner apartment’ used to denote the 
harem in the palace. Strangers were not expected to 
enter it. Women themselves would often retire 
into seclusion, when they found that their natural 
guardians were not with them. With their return, 
they would again begin to move out 89 usual, of 
course with due regard to decorum and propriety. 
Kven in the Kathasaritsagara, written towards 
the end of the 11th century a. p., there are hardly 
any traces of the Purda. In the story of Arthalobha 
(III, 286) we find a lady participating in mercantile 
business. Polygamous kings occasionally attempted 
to introduce some seclusion in their harems, but they 
were strongly and successfully opposed by their queens. 
Thus in the story of Ratnaprabha, we find the heroine 
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protesting to her husband against his view that even 
his gwn friends should not enter her apartments. ‘I 
consider’, says she, ‘ that the strict seclusion of women 
is a folly produced by jealosy. It is of no use what- 
soever. Women of good character are guarded only 
by their own virtue and nothing elsel. 

There are absolutely no traces of any Purda 
observed within the family in the Hindu period. It 
was the regular duty of a daughter-in-law to pay her 
respects to elderly relations by bowing at their feet. 
There is nothing whatsoever in our tradition or litera- 
ture to suggest that the father-in-law or the elder 
brother-in-law could not see the face of a daughter-in- 
law or a younger sister-in-law, as is the case now 
under the Furda system in northern India. 

The general adoption of the Purda system by the 
ruling and aristocratic families of Hindu community is 
subsequent to the advent of the Muslim rule. It was 
accepted by Hindu society partly in imitation of the 
manners of the conquerors, and partly as an additional 
protection for the women folk. In the Muslim ruling 
families the Purda was so strict that a message had to 
pass through three intermediaries before it could reach 
the desired person in the zenana (J. A. S. B., 1985, 
ए. 246). The Hindu chiefs and nobles followed the 
example of their overlords in their own harems. This 
happened almost universally in northern India, where 
the Muslim rule and culture were in ascendancy for a 


1 graga प्रसंगेन ववामि तव तच्छृणु । 
रक्षा चान्तःपुरेष्वीदुड नेवमेतन्मतं मम ॥ 
नीतिमात्रमहं मन्ये स्त्रीणां रक्षा नियन्त्रणम्‌ ॥ 896, 6-7. 
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long time. In the Deccan, the Muslim influence was 
superficial, and so the Purda system got no footing in 
the Hindu society there. It was, however, introduced 
in their families by the Maratha rulers with a desire to 
render themselves as respectable as the Muslim kings 
whom they had supplanted. छ 

There were some further causes to facilitate the 
general adoption of the custom at about 1200 a. p. 
As a rule Hindu women at this time were illiterate and 
inexperienced. The times were unsettled, there was 
a general feeling of insecurity and Hindu life and 
honour did not count for much in the eyes of the con- 
querors. The Purda afforded some additional pro- 
tection to beautiful women while out on journey 
from the covetous eyes of an unscrupulous soldiery. 
It was therefore welcomed by Hindu women. They 
did not protest against it as Ratnaprabha, a heroine 
in the Kathasaritsagara, had done before. 

The Purda system became quite common among 
rich Hindu families of Bengal and United Provinces 
in the 15th and the 16th centuries. Both Vidyapati 
and Chaitanya refer to it. When the wives of Raja 
Rudra Pratap Singh of Puri came to see Chaitanya, 
they travelled in covered litters. In Rajputana the 
custom became universal in the ruling families. 
It was regarded as an essential insignia of respec- 
tability and high breeding. As a consequence, down to 
the present century, persons who had risen in wealth 
and importance were anxious to introduce Purda 
in their family in order to command respecta- 
bility. Women of the peasant and working 
classes could of course not afford to remain in 
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seclusion; they had to move out for their daily work. 
They.used to move the lapel of their saris slightly 
over their faces when a stranger passed by them. 

The above survey of the history of the Purda 
system would show that it was confined to an infi- 
nitesimalsection of Hindu society down to the begin- 
ning of the 11th century a. pb. In most strata of 
the community, there was no seclusion of women and 
they could take a fair part in the social life around 
them. They could move about with a fair degree of 
freedom in the earlier period. They could visit tem- 
ples and monasteries to listen to religious discourses. 
They could go to see shows in the company of their 
friends and lovers. These visits afforded convenient. 
opportunities to young people, anxious to settle in 
matrimony. In urban areas women could go out 
to public parks for sport and recreation. A fifth 
century inscription describes the parks of the city of 
Mandsore in Central India as full of young ladies 
singing gleefully!. In the Ramayana we are told that 
when peace and order prevail in society, maidens go 
out in the evening to gardens for play and recreation 
(II, 67, 17). Ladies in high families could even take 
part in dramas that were to be shown to a limited 
audience. 

The situation gradually changed with the lowering 
of the marriage age. Inexperienced and uneducated 
wives became incapable of taking part in many of the 
activities mentioned above. Naturally husbands began 
to claim and excercise a greater control over them, 

1 भ्रजलगाभिहव पुराङ्गुनाभिवंनानि यत्र समलंकृतानि ॥ 

C.1.1., III, No. 18. 
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which proved detrimental to their participation 
in the social and _ public life and activities. 
Jealous husbands with narrow outlook would not 
alow their wives to mix freely with the outside world. 
This created an atmosphere favourable for the spread 
of the theory that women should lead a lifesof seclu- 
sion. During the Hindu period, however, the theory 
found acceptance only in a very small number of ruling 
families. With the advent of the Muslim rule it gained 
a powerful impetus owing to the culture and example 
of the conquerors. Women were ill-fitted to fight for 
their earlier freedom on account of their inexperience 
and ignorance and submitted to the new order. 

It may be, however, pointed out that seclusion 
of women was not confined to India alone. In 
Athens at c. 500 B. c. women could not meet their 
husbands’ guests, or go outside the house without 
proper guards (H.R. H., Vol. V,p. 785). A bridegroom 
could. not see his bride before marriage in the cultural 
capital of ancient Greece, owing to the strict conven- 
tions under which women lived (Jbid, Vol. VIII, p- 
445). A character in one of the plays of Menander 
says, A free woman should be bounded by the 
street door’. At Sparta women had separate 
apartments and could not be present at a 
banquet. In ancient Assyria veil was worn by all 
married women, harlots and concubines being regarded 
as ineligible for it. In Persia also seclusion of women 
had become quite common before the beginning of the 
Christian era. The Biblelays down that women should 
not speak in public at the Church. If they had any 
difficulties, they were to ask their husbands at home, 

14 [w.u.0.] 
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for ‘ it is a shame for women to speak in the Church’ 
(I Corithians, 14, 34-5). Harly Church Fathers held 
similar views. ‘Tertullian says, ‘For a virgin of 
virtuous habits every public appearance with an un- 
veiled face was equivalent to suffering a rape’. 
Clements of Alexandria says, ‘ Let the woman be 
entirely covered, unless she happens to be at home. 
She will not invite another to fall into a sin by 
uncovering her face’.2. In Russia soon after the intro- 
duction of Christianity the Terem system was intro- 
duced, which shut out women from friends and foes 
alike. In the 16th century wives and daughters of 
noblemen could not be seen even by their own brothers 
and other near relations (Halle, Women in Soviet 
Russva, p. 11). 

1110 come to modern times, we find that in the west 
also women ‘lived under strict conventions till quite 
recent times. Down to 1850 a. p. mn England a 
woman could not take a walk, much less a railway 
journey, alone ; nor could she ask a fellow worker to 
visit her,unless that fellow worker happened to be not 
only a girl, but also a member of a familiar family. 
It was almost scandalous for a woman to address a 
public meeting. When two ladies spoke at a meeting 
convened for the purpose of supporting the women’s 
cause in 1869, a member of Parliament said, ‘ Two 
ladies, wives of members of this Parliament, had 
recently disgraced themselves by speaking in public.’ 
When the House of Commons was built in 1844, it was 
with great difficulty that a Ladies’ Gallery was sanc- 

1 Quoted by M. Lyer in Family, p. 229. 

> Quoted by Davies in 4 short History, p. 228. 
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tioned. It was, however, decided to put a grille before 
it in order to screen the occupants from the पाठ 
gaze. This grille was removed only in 19181. © 

The above survey of the Purda system shows that 
the seclusion of women was quite common in most 
of the eastern and western civilisations dowrf to quite 
recent times. Owing to the continuance of the medi- 
eval atmosphere and the advent and dominence of the 
Muslim civilisation, India has continued to cling to 
the custom down to modern times. In _ recent 
years, however, the Purda custom has begun to beat 
a precipitate retreat. Social reformers शात्‌ medical 
practitioners have been long pointing out its evil 
consequences. The education, which women have now 
begun to receive in larger and larger numbers, is prov- 
ing fatal to the custom. Strange though it may appear 
at first sight, the Non-cooperation and Civil Dis- 
obedience movements have helped a good deal in the 
annihilation of the Purda. They inspired many 
Purda ladies to come out in the public to take part in 
the political movement, and their example had a 
magnetic influence. It may be confidently pro- 
phesied that ina generation the Purda custom would 
be completely banished from Hindu society. 


CAREERS FOR WomMEN. 


We have seen above that for a long time there 
was no Purda in Hindu society and women used to 
receive education of a fairly advanced type. Let 
us see now whether they could follow any careers, if 


1 Ray Srachy, The Cause, pp. 79, 118, 362. 
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urged by a natural inclination or forced by adverse 
circuinstances. 

Three or four lines were open to women. The 
teaching career was the most common. This is quite 
clear from the coining of a separate word to distin- 
guish a lédy teacher from a teacher’s wife. The latter 
was by courtesy called ‘Achiry&ai,’ but if awoman was 
herself a teacher, she was to be designated ‘ Acharya.’ 
As we have already shown, some of these lady tea- 
chers would specialise even in abstruse and difficult 
branches like theology and philosophy. Lady teachers 
teaching grammar, poetry and literature must have 
been more common. It is not improbable that 
among their pupils, occasionaly there may have heen 
male students as well. Some of the lady teachers 
were remarkable for their eloquence and depth. 

Women were admitted into Buddhism and Jain- 
ism as nuns and were allowed to preach. Some of 
them like Dhammadinné developed into remarkably 
eloquent and successful preachers, as can be inferred 
from the unstinted encomium showered upon them by 
the Buddha. 

Medical career was selected by some women. 
Among the works translated into Arabic in the 8th 
century A. D. there was one on midwifery written by 
«a Hindu lady, whose name appears as Ris& in the 
Arabic garb. Lady doctors in the past, like those in 
the modern age, seem to be usually specialising in 
midwifery. It is, however, difficult to make an 
exact estimate about their number in society. 
Even at present there are several lady doctors in 
moffusil treating patients on Ayurvedic lines. Their 
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number in the past could not have been a negligible 
one. ध 

In the realm of business we find that women had 
no disabilities. They do not figure in the list of per- 
sons declared incompetent for entering into a valid 
contract. Women in lower classes and cgmmercial 
and industrial circles used to take an active part in 
carrying on the business transactions of their families. 
They could even pledge their husbands’ credit and 
enter into contracts on their behalf (Yay. I, 47; Vishnu, 
VI, 31). We have unfortunately no evidence to show 
what part ladies in higher circles used to, take in the 
business of their families. Probably, then as 
now, they lagged behind their humbler sisters. 

We have seen in Chapter [ that music was cul- 
tivated by ladies in cultured families since very early 
times. Ladies, who could sing or dance, were much 
admired. Was then music open as a career to ladies 
in respectable families ? The asnwer is probably in 
the negative. We nowhere come across respectable 
ladies as music teachers. Girls in roval and rich 
families were usually coached either by male musicians 
or by dancing girls. It may be further pointed out 
that when early marriages came into vogue, it was not 
possible for ladies in cultured families to get the 
necessary proficiency in music before their marriage. 
Music as a career was not possible after the marriage 
owing to the progressively stringent ideas about 
decorum and seclusion. 

This state of affairs led to a sad result. The 
cultivation and propagation of music and dancing 
came to be confined to the class of professional 


214 WOMEN AND PUBLIC LIFE [ oH. 


singing girls. Men, who had an aesthetic taste and a 
love for music, could not find delight in the company 
of theix own wives. They were driven to the company 
of women of questionable character, much to the 
detriment of the happiness of their families. This 
helped the spread of concubinage and lowered the 
moral tone of society. 


The numerical strength of the class of singing 
girls was fairly strong. Throughout her history India 
has been studded with small princes and princelings, 
who have been accustomed to extend a liberal pat- 
ronage to singers and dancers. In the royal courts of 
the ancient and medieval periods a large number of 
singing girls were engaged as chauri bearers, betel 
carriers, fan servants, etc. Besides the nominal duties 
indicated by their names, most of these women used 
to sing, dance and even stage dramas at the court. 
Dancing girls were also employed as spies by the 
Secret Service Department. 

When temples of Hindu gods came to be 
built and endowed on a magnificent scale, some 
people began to feel in course of time that there should 
be singing girls attached to shrines to play music 
on the occasion of the different services and wor- 
ships of the day. The custom of the association of 
dancing girls with temples is unknown to Jataka 
literature. It is not mentioned by Greek writers, and 
the Arthasastra, which deseribes in detail the life and 
duties of dancing girls, is silent about it (II, 27). The 
custom, however, had come into vogue by about the 
3rd century A. D.; for Kalidasa refers to dancing girls 
present in Mahakila temple of Ujjayini at the time of 
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the evening worship (Meghadita, I, 35). Several 
Puranas also recommend that arrangements should be 
made to enlist the services of singing girls to provide 
vocal and instrumental music at the time of divine 
services. These singing girls were usually prostitutes, 
and we are pained to find that some of the Puranas 
should have gone to the extent of recommending the 
purchase of beautiful girls for their dedication to 
temples!. One Purana goes to the extent of saying 
that the best way to win Siryaloka is to dedicate a 
bevy of prostitutes to a solar temple’. 

This custom probably became quite common in 
the 6th century a. D., when most of the Prurayas, 
containing a reference to it, seem to have been com- 
posed. In the 7th century Yuan Chwang saw 
numerous singing girls in the temple of the Sun at 
Multan. The Rajatarangini attests to the existence 
of this custom in Kashmir from about the 8th century 
A. D. The famous temple of Somanidtha is said to 
have employed 500 dancing gizls in order to provide 
music before the deity continuously throughout the 
day and night. Several inscriptions from south 
India prove the association of dancing girly with 
temple service from about the 9th century a. 7. 
When king R&ajarfija built his famous temple at 
Tanjore in the 10th century a. 20. he deemed it 

1 wet देवाय वातव्या धीरेणाक्लिष्टक्मणा । 

कल्पकालं भवेत्स्वर्गो नृपो वासौ महाधनी ॥ 
Padmapurana, Srishtikhanda, 52, 97. 

2 वेह्याकबंबकं यस्तु cansaia भक्तितः । 

स गच्छेत्परमं स्थानं यत्र तिष्ठति भानुमान्‌ ॥ 
Bhavishyapurana., 1. 98, 67. 
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necessary to provide for temple service no less than 
400 dancing girls, each one of whom was given a piece 
of land for her maintenance. 

The introduction of dancing girls in temples 
tended to lower their moral and spiritual atmosphere. 
Some peeple began to visit shrines not so much to 
pay their respects to deities, as to carry on their love 
intrigues with the singing girls employed there. To 
judge from a reference in the Kuttinimatam, we have 
to ‘conclude that sometimes this used to happen even 
in the famous temple of Visvanitha at Benares!. 
The custom,e when introduced, was therefore vehe- 
mently opposed by all the champions of social purity 
like Brahmanas and ascetics. Alberuni refers 
to this opposition and says that it proved of no avail, 
because the custom was championed by kings and 
members of the aristocracy (II, p. 157). A 10th 
century inscription from Rajaputana confirms — the 
statement of Alberuni. It records the express in- 
structions of a chieftain to his descendants that if the 
arrangement that he had made abont the services of 
dancing girls at different temples was interfered with 
by ascetics and Brahmanas, they should be at once 
stopped (H. I., XI, p. 28). It 1 therefore clear from 
this record that the opposition of the majority of the 
Brahmanas and puritanical thinkers to the associa- 
tion of dancing girls with temples was so strong down 
to the 10th century that even kings were afraid that 
their arrangements may fail owing to the success of 
the puritanical crusade. It is thus clear that the 
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Puranas, which recommend the employment of danc- 
ing girls in temples, represent the view of a mjnority 
of the Brahmana community, which in its zeal to pro- 
vide pomp and splendour at temple service, failed to 
realise the natural effects of the new practice on the 
moral and spiritual atmosphere of diving shrines. 
All the moral and relgious leaders of the community, 
however, fought against this innovation. Their 
opposition, however, proved of ho avail. The royal 
support eventually succeeded in making the custom 
general and popular. 

The modern Hindu public opinion is deadly op- 
posed to the association of dancing girls with temple 
service. The dedication of girls to temples has been 
legally prohibited in Madras Presidency, and there 1s 
no doubt that other provinces will follow suit in the 
near future. The relative inactivity of their legis- 
latures is really due tothe custom being practically 
unknown in their jurisdiction. 

Before concluding this section 1t 1s necessary to 
point out that the association of dancing girls with 
temples was fairly common 11 several countries in 
ancient time. In Kgypt temples of Osiris and _ {Isis 
were crowded with dancing girls. At Corinth in 
Greece thousands of women used to dedicate them- 
selves to Venus and sell their bodies for the benefit 
of the temple. The custom was prevalent among the 
Hebrews and Babylonions as well. 


WoMEN AND PuBLic ADMINISTRATION. 


Let us now see what part women took in the 
administration of the country. Political thinkers were 
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not unanimous as to whether it is desirable to permit 
women to become rulers of the state. One school 
saw noXobjection in allowing them to ascend the 
throne. There is a proposal in the Ramayana to offer 
the crown to Sita, when Rama was banished to the 
forest!. [ह could not materialise owing to 91188 
determination to accompany her husband in his banish- 
ment. Bhishma advised Yudhishthira to sanction 
the coronations of the daughters of those kings, who 
had died in the war and left behind no male issues?. 
In Orissa when king Lalitaébharanadeva died towards 
the end of tke 9th century ^. D., his widowed queen 
was requested by the feudatories to accept the sover- 
eignty, come to her in course of succession. In com- 
pliance to their request, we are told, she ascended 
the lion-throne like Kiatyéyani3. It 1s to be noted 
that queen Tribhuvanadevi was not a regent for any 
minor son, but was ruling as a sovereign in her own 
rights after the death of her husband. 

The examples of queens reigning independently 
in their own rights are, however, few. This is to be 
attributed to the fact that the school of the political 
thinkers, which lke the Salique law, opposed the 
accession of women to the throne, was representing 
the general opinion of society. It held that women 
should not be made rulers, for on account of their 


L great हि गारा सर्वेषां ढारसंग्रहर्वातिनाम्‌ । 
द्रात्मेयमिति रामस्य पालयिष्यति मेदिनोम्‌ ॥ 11, 37, 38. 


> कुमारो नास्ति येषां च कन्यास्तत्राभिषेचय । XII, 32, 33. 


५ तदधुनापि प्रसीव । नाथवत्युचिरं धारयेनाम्‌ । क्रियतां लोकान्‌- 
ग्रहः स्वोक्रियतां भ्रक्रमागता करराज्यभीः ॥ 4.5.0.7.5, II, pp. 422-8. 
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natural limitations, they cannot become efficient 
administrators!. We hardly come across any gueens 
like Trnbhuvanadevi of Orissa reigning independently 
in their own night. Megasthenes had no doubt 
heard of queen rulers in Pandya country, but that was 
because of the matriarchal system prevailing in Mala- 
bar and the territory around. Hindu princesses, even 
when entitled to the throne in their own rights, did 
not usually like to become the legal heads of their 
states in supersession of their husbands, whom they 
revered intensely. Their consorts usually became de 
gure as well as de facto heads of the .government. 
Thus when Gauri, a Ratta princess who was an heir 
to a fiefdom in Karnatak, married a prince of Bana- 
hatta family in the 10th century, her husband became 
the ruler over her princinality (J. B. B. 1. A.S., X, 
p- 77). The Gupta history provides perhaps the only 
exception to the rule. The founder of the dynasty, 
Chandragupta I, was ruling the kingdom jointly with 
his Lichchhavi queen Kumfradevi. The names and 
effigies of both the king and the queen appear on their 
coins, along with the name of the Lichchhavi clan from 
which the queen was descended. The same 1s the case 
with the coins of William III and Mary II, who were 
jointly ruling over England from 1689 to 1694. Poli- 
tical reasons, however, were responsible for this joint 
rule; in the case of the first Gupta emperor the 
Lichchhavis were too proud to allow their state to be 
immersed in the Gupta empire on the marmiage of 

1 श्रनवकादां यमित्थी राजा wet चक्कवर्तीं । 17. N., 777, 65-66. 


यत्र स्त्री यत्र कितवो बालो यत्रानुशासिता | 
मज्जन्ति Asa राजन्नद्ामतमष्लवा इव 11201, ४, 88,92(7). 
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their princess with Chandragupta ; and so a compro- 
mise was arrived at, under which both the king and 
the que?n were regarded as equal and joint rulers of 
the state. Normally, however, when a princess with 
her own right to the throne married, her husband 
became the de jure ruler as well. 

Though queens usually did not assume the reins 
of government when their husbands were alive, they 
did not hesitate to assume full control of the adminis- 
tration as regents, when their husbands died or sons 
were minors or taken prisoners. During the captivity of 
king Udayang of Kausgambi, his mother had taken full 
charge of the administration. ‘The way in which she 
discharged her duties excited the admiration of even 
experienced ministers'. Many dowager queen re- 
gents also are known to ancient Indian history. The 
queen of Masaga was directing the attack against 
Alexander the Great, when her husband was killedin the 
battle with the invader. In the second century B. ५. 
queen Nayanikfi was at the head the administration 
of the extensive Satavahana empire of the Deccan 
during the minority of her son. In the 4th century 
A.D. Prabhfvatigupt& was directing the Vakataka 
administration in the Central Province for more than 
10 years after her husband’s death as the Queen Regent. 
for her minor son. In medieval Kashmir queens 
Sugandha and Didd& were actively governing the 
country during their widowhood. In Rajput history 
there are several instances of widowed queens carry- 
ing on the administration efficiently during the mino- 
rity of their sons even in troublesome times. Thus 


1 Prati)ndyaugandhardyana, Act I. 
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when her husband Samarasi died on the battlefield 
along with Prithviaraja in 1198 a. 2. Kitinmadevi 
took the administration of Mevad in her owf hands, 
and fought at the head of her troops resisting the in- 
vasion of Kutbu-d-din'. Karnavati, one of the 
widows of Rana Sang, took a prominent yart in the 
defence of Chitor, when it was attacked by Sultan 
Bahadur Shah of Gujarat. Her moving and inspiring 
address rekindled patriotism in a sullen and alienated 
nobility, which as a consequence, immediately mus- 
tered strong in the defence of the famous fort. The 
odds, however, were too heavy against the gallant 
defenders. Undaunted by the inevitable defeat that 
was staring them in the face, Jawahirbai, another 
queen of King Sanga, fought at the head of the army 
and died on the battle-field while defending the castle’. 
Many other similar instances of able queen regents 
can be given from the medieval Rajput history. 

In the Maratha history Tarabai of Kolhapur, 
Anubai of Ichalkaranji, Ahalyabai of Indore and 
Lakshmibai of Jhansi are well known for the skull, 
diplomacy, efficiency and bravery with which they 
carried on the government during their regencies. 
In spite of the most adverse circumstances Tarabai, 
the founder of the Kolhapur ruling family, showed 
remarkable grit and statesmanship in continuing and 
organising the Maratha opposition to Aurangzeb 
after the death of her husband Chhatrapati Rajaram 
in 1700 a. p. The fact that her opponent had _ the 
resources of the whole of India at her command did not 


1 Tod, Annals, vol. I, pp. 308-4. 
2 Id, p. 862. 


222 WOMEN AND PUBLIC LIFE [ CH. 


deter her from her patriotic duty. During her regency 
of 80cyears (1745-1775 a. p.), Anubai Ghorpade of 
Ichalkafanji (near Kolhapur) conducted most efficiently 
the administration of her state. She used to par- 
ticipate in many of the campaigns of the Peshwas with 
her own ferces. She was in fact the maker of her state 
and had inherited all the qualities of her illustrious 
father, Peshwa Balaji Vishvanath. Ahalyabai Holkar 
of Indore was entrusted with adininistrative duties by 
her father-in-law, Malharrao Holkar, when she was only 
24. Her regency during 1766-1795 a. 7. covered a 
critical and , troublesome period of Indian history. 
She, however, managed to steer the ship of her state 
clear of all shoals and rocks. While the rest of the 
country was torn by wars, her dominions enjoyed peace 
and prosperity. Her extensive and judicious charities, 
her repairs and reconstructions of old and demolished 
temples, illustrated to the whole country how the 
Maratha rule stood for the revival and progress of 
Hindu culture. Queen Lakshmibai of Jhansi was a lady 
of ideal character and great administrative abilities. 
She was a trained soldier and a born general; the skill, 
bravery and generalship which she showed in fighting 
with the English against heavy odds have excited 
the admiration of frends and foes alike. 

Hindu kingdoms wnder lady regents were usually 
well governed. An Anglo Indian officer of long standing 
had observed to J. 9. Mill that if a Hindu principality 
was vigilantly and economically governed, if order 
was preserved without oppression, if cultivation was 
extending and people prosperous, in three cases out 
of four he found it to be under a woman’s rule. This 
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high praise would show that Hindu queen regents were 
not mere figure heads of government, but uged to 
actively guide and supervise the state adminStration. 

Queens used to excercise a good deal of influence 
on the administration even when their husbands were 
ruling. They were often entrusted with mest delicate 
missions and their advice was eagerly. awaited. When 
Duryodhana was adamant in his resolution to go to 
war with his cousins, the last effort to dissuade him 
from his resolve was entrusted: to his mother queen 
Gandhiri. The influence which the masterly mind of 
Draupadi excercised upon the Pandavas and their 
policy is well known. Kunti sums up her inspiring 
and eloquent message to her sons by asking them to 
follow the advice of Draupadi. ‘This shows how great 
was the confidence which was placed in her judgment 
by all her relatives. 

Inscriptions testify to several queens and princesses 
taking an active part in the administration. This 
was particularly the case with the Deccan. Thus 
Vijayabhattanka, the senior queen of king Chandra- 
ditya of the Chalukya family, was ruling over a portion 
of the Bombay Deccan by the middle of the 7th 
century. We have got a charter given by her in the 
5th year of her reign (J.A., VII, p. 163). In 786 a. D. 
we find Silamahadevi, the crowned queen of the 
Rashtrakita king Dhruva, making a land grant on 
her own authority (H. I., XXII, p. 98). Obviously 
she felt that being the crowned queen, she had an 
inherent right to issue routine administrative orders 
without any reference to her husband ; or, the latter 
may have expressly invested her with certain ruling 
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powers, including the important power of making 
land grants. Mailadevi, a queen of SomeSvara 
Chalukyk, was governing the extensive province 
of Banavasi in 1058 4. p. Ketalfidevi, another queen 
of thesame king, was the governor of the Agrahara of 
Ponavad. , Akkadevi, an elder sister of Jayasimha ITI, 
was ruling over the district of Kinsukad in 1022 
A. 7. Kumkumaidevi, a sister of Vijayfiditya, was 
ruling over a portion of Dharwar district in Karnatak 
in 1077 a. p. Lakshmidevi, the chief queen of Vikra- 
maditya VI, was in charge of the administration of 
18 religious endowments!. Guntur district was bemg 
governed by a queen at the time of the vistit of Marco 
Polo towards the end of the 13th century a.p. We 
have already referred to the great influence which 
Rajput wives and mothers used to excercise over the 
internal and external policies of their husbands and 
sons. They often used to show remarkable origi- 
nality and presence of mind in the face of grave 
danger. Thus it was queen Padmini who suggested 
the device which secured the release of her husband. 

Let us now see what part ordinary women took 
in the administration of the country. ‘There were 
democratic assemblies in the Vedic age. The marri- 
age hymn expresses the hope that the bride would 
be able to speak with composure and success in these 
public assemblies down to her old age?. It is thus 
probable that some ladies used to take an effective 
part in the public discussions of the democratic assem- 
blies of the age. In the later Vedic period, the state of 

1 Altekar, The Rashriakutas and their Times, p. 154. 

2 वहिनी त्वं faqdeia एसि । R.V., X, 85, 26. 
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affairs changed; a text expressly informs us_ that 
women do no longer go to public assemblies!. Later on 
popular representative bodies at the seats of central 
and provincial governments disappeared. ‘Village, 
town and guild assemblies remained the only popular 
bodies known to the later period (c. 200 B. c. to 1200 
a. D.). Rules about the administration of these 
bodies given in Smritis and south Indian inscriptions 
do not show that women were usually among their 
members. [Female education was on the decline; 
marriage had become obligatory for women, and it was 
taking place very early in their life. Ordinary women 
of this period did not naturally feel much interest in 
the problems discussed in these bodies. Child marria- 
ges led to maternity at an early age, and most women 
were naturally too much engrossed आ family 
duties and responsibilities to find leisure to take part 
in public affairs. During the last two thousand years, 
therefore, ordinary Hindu women have not been taking 
any part in public administration. It may be pointed 
out that the same was the case in the west till quite 
recent times. 

We shall now take a brief survey of the position 
of women in public life during the last seventy five 
years. They hardly figured in it down to the begin- 
ning of the present century. This was but natural, 
for women were for a long time unable to get the 
benefit of western education, which was mainly res- 
ponsible for creating a new social and political con- 
sciousness. Mrs. Anandibia Joshi, Pandita Ramabai, 


1 तस्मास्पुमांसः सभां यान्ति न स्त्रियः 1 17.8., IV, 7, 4. 
15 [w. छ. o.] 
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Mrs. Ramabai Ranade and a few coworkers of 
theirs braved the public opinion and courageously 
proceeded with the work of female emancipation. 
Things however changed when female education be- 
gan to become more widely diffused since the beginning 
of the present century. Tady workers in the public 
life began to become more numerous. In the 
beginning they were naturally engaged in tackling the 
problems mainly concerned with their own sex, like 
female education, maternity welfare, widow. remarri- 
age, the abolition of the Purda custom, ete. From 
about the time of the Non-co-operation movement of 
1920 they have begun to tigure in the political move- 
ments as well. Several of them have distinguished 
themselves as platform speakers and hundreds of 

them have gone to jail to win freedom for their mother- 
land. One Hindu lady, Mrs. Sarojini Naidu, has 
adorned the chair of the Indian National Congress, 
which 1s the highest honour in the gift of the Indian 

people. Some ladies have creditably discharged the 
onerous duties of the Deputy Speakership of legisla- 
tures, while others have adorned the benches of 
Honorary Magistrates. With the introduction — of 
Provincial Autonomy, we find now two ladies serving 
as Parliamentary Secretaries in the Punjab and 
Bombay, and the United Provinces enjoy the unique 
distinction of having the tirst lady minister in the 
able person of Mrs. Vijayalakshmi Pandit. 

In order to co-ordinate and direct the different 
movements connected with their welfare, women 
have organised Indian Women’s Congress, which is 
regularly meeting every year since 1926. In order 
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to afford a forum to women in all stations of life, this 
conference eschews all political questions from its 
deliberations and discussions. ५2 

In the matter of franchise, Indian women have 

been very fortunate. They have got it almost without 
asking. The angle of vision of looking at thg question 
changed profoundly subsequent to the Great War, 
and the British Parliament granted franchise to British 
women in 1918. The Parliament took up the question 
of Indian Reforms soon thereafter, and decided 
to leave the question of the enfranchisement of Indian 
women to provincial legislatures. The latter bodies 
showed aliberal spirit and Indian women thus got their 
franchise without having recourse to breaking of win- 
dows and courting of imprisonment. The Government 
of India Act of 1935 has introduced a differential lower 
franchise for women in order to enfranchise a large 
number of them. It has also reserved a few seats for 
them in every provincial legislature. 

As far as professions are conrerned, women have 
made good progress in the medical and teaching lines. 
There are also a few lady advocates, but they have not 
yet begun to shine at the bar. ‘There 1s extensive un- 
employment among educated men at present, but 
educated women are yet better off in this respect. 
Of course things may change when the supply becomes 
greater than the demand. 

The number of women engaged in professions is 
still very small. Whether it will ever rise to anything 
like the proportion that we see in England or America 
is doubtful. In the first place the scope of employ- 
ment even for educated men 18 very limited in India. 
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Then we have to note that family life still appeals to 
the average Hindu woman as the proper sphere of her 
activity. It 1s true that modern education may 
gradually change the traditional viewpoint in this 
respect, and educated wives may not like to confine 
their activities only to their hearths and homes. 
Wholesale desertion of the home by the wife in pursuit 
of a career is, however, not desirable from several 
points of view. ‘The development of the practice of 
part-time employment would afford a good solution 
of the problem ; it would not much interfere with the 
home life of the educated wife and would afford 
sufficient facilities to her to usefully employ her spare 
time and make her own contribution to the family 
budget. 


CHAPTER VIL. 
WomMEN AND RELIGION. 


Let us consider in this chapter the place and pri- 
vileges which Hindu religion accorded to women. In 
the present age when religion is gradually losing its 
hold on popular mind, the subject may appear as of 
no great importance to some of our readers. The case, 
however, was quite different in the past. Religious 
rights and privileges were valued most highly ; even 
political and proprietary rights faded before them in 
importance. The social status of an mdividual was 
vitally connected with the place which religion accord- 
ed to him in its rites and rituals. Privileges accorded 
or denied to women by religion will therefore throw 
valuable hght on their position in society. 

In his early history man is seen excluding woman 
from religious service almost everywhere because he 
regarded her as unclean, mainly on account of her 
periodical menstruation. During this period the 
woman was the object of the greatest dread. The 
case 18 on record of an Australian aborigine going 
stark mad because he had unknowingly touched 
the blanket used by his wife during her period, and 
then killing first his wife and then himself under the 
influence of his frenzy. The dread which this Austra- 
lian felt was shared by the average man in his early 
history, when he did not know the physiological causes 
of the mysterious phenomenon, which he feared so 
much. 
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The Aryans also regarded the woman as un- 
touchsble during her monthly period. This was the case 
as early'as the Indo-Iranian age. Like the Hindus, 
the Iranians also used to segregate women during this 
period and regard them as religiously impure (Vendi- 
dad, 16). The Vedic age assigned this temporary 
impurity of women to their taking over from Indra 
one third the sin of Brahmana murder, which he 
incurred when he had killed Vritra (T. S., II, 5, 1, 5-7). 
During this period, therefore, Hindu society has been 
regarding women as extremely impure and temporarily 
untouchable: Even the sight of their person and the 
sound of their voice were to be avoided. Hygienic 
rules often appear in the form of religious taboos in 
Hindu culture, and there can be no doubt that the 
complete isolation of women that was insisted upon 
during this period was partly due to the desire of 
ensuring complete rest. which is so desirable for them 
at this time. 

Child bearing was regarded as the special func- 
tion of women, and evil spirits were believed to be 
very anxious to visit them during their periods 
to prevent conception. In the Vedic age brides were 
grown up in marriage and its consummation took 
place usually on the 4th day. One Vedie stanza in 
the marriage hymn prays that the bride should have 
no evil eye, and hopes that she would not be the cause 
of the sudden death of her husband!. We can under- 
stand this strange prayer only if we note the belief of 
the early times that evil spirits, haunting the person of 


1 श्रघोरचभरपतिषघ्नी oft 7. 7, X, 85, 44. . 
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the bride, render her touch and sight very dangerous 
to her husband. One stanza of the marriage ,hymn 
expressly refers to a female spirit taking possession of 
the bride and attempting to do harm to her husband 
through her person!. The prayer, above referred to, 
praying that the bride may not be the cause of her 
husband’s death is a magical formula intended to 
Immunise the husband from the possible consequences 
of his contact with the evil spirits, haunting his bride 
at the timeof the menstruation and consummation. 

From the Vedic time downwards women have 
been regarded as tnpure during the time of confine- 
ment also. The phenomenon of menstruation 1s re- 
peated at the child-birth. It was besides apprehended 
that evil spirits would be haunting the mother during 
her confinement on account of their eagerness to kill 
new-born babies. 

Apart from the periods of menstruation and 
confinement women were not regarded as impure by 
religion. It is true that a ceremony to purify the 
wife before her participation in sacrifices has been 
enjomed (5. Br., V, 2, 1, 8-10) ; we cannot, however, 
attach much importance to it, for a similar purification 
has been prescribed for men also (T. Br., 1, 3, 7). In 
the Vedic age women enjoyed all the religious rights 
and privileges, which inen possessed. In Chapter I 
we have seen that women used to receive Vedic 
education. Some of them were even the authors 
of Vedic hymns (ante, pp. 11-12). They therefore 
could recite Vedic hymns as a matter of course. 


1 कृत्येषा पट्रती भूत्वा जाया fara पतिम्‌ ॥ 7. V., X, 85, 29. 
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Some women, especially unmarried ones, are seen 
offering Vedic sacrifices all by themselves. In one 
place we tind a maiden finding a shoot of the Soma 
shrub while returning from her bath, and straight- 
way offering it in sacrifice to Indra, when she reached 
home!. kn another place we find a lady, named 
Visvavara, getting up early in the morning and 
starting the sacrifice all by herself?. In the ४८५1८ 
age there were no images to worship or temples to 
visit. The Bhakti school, advocating simple prayer to 
God by mere songs of devotion, was yet to come into 
prominence, as also the Jiiina theory recommending 
merely the contemplation of Brahman or Atman. So 
the offermg of sacrifice was the only popular and well- 
established method of worshipping divine powers. 
Naturally therefore it could not be interdicted to 
women, especially because they were all initiated mto 
Vedic studies after their wpanayana. All of them 
therefore could offer sacrifices after their initiation. 
Marriage, and not renunciation, was the ideal 
recommended to society by Vedic religion. The woman 
therefore was not an unpediment inthe path ofreligion ; 
her presence and cooperation were absolutely neces- 
sary 111 religious” rites and ceremonies. This 
naturally increased her religious value. Man could 
not become a spiritual whole, unless he was accompa- 
nied by his wife; gods do not accept the oblations 


1 कन्या वारयावती सोभमपि लता विदत्‌ | 
भ्रस्तं भरन्त्यब्रवीदिनद्राय सुनवं त्वा ॥ VIII, 91, 1. 


‡ एति प्राची विह्ववारा नमोभिरव fara हविषा धृताची ॥ 
V, 28, 1. 
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offered by a bachelor!. The husband alone cannot go 
to heaven; in the symbolical ascent to heaven,in the 
sacrifice, he has to call his wife to accompany him 
on the occasion (S. Br., V, 2, 1, 8). A son was in- 
dispensable for spiritual well-being in the life to come, 
and he could be had only through the wife. She 
was thus indispensable from the spiritual and reli- 
gious points of view. ‘This circumstance was respon- 
sible for ensuring her a religious status as high as that 
of her husband. 

Normally, religious prayers and sacrifices were 
offered jointly by the husband and the ewife. There 
are several references to couples waxing old in their 
joint worship of gods?. The wife used to take an 
active and real part in family sacrifices. Tike 
the husband, she too had to perform a special wpana- 
yana on the occasion of some sacrifices. She had 
her own hut in the sacrificial compound, and also her 
own cow to provide her with sacred milk during the 
sacrilice (S Br., X, 2, 3,1; XLV, 3, 1, 35). In the 
early Vedic period, the duty of chanting musically the 
Sima songs seems to have been usually performed by 
the wife’; later on it came to be entrusted to a special 
class of male priests called Udgatris. The wife used to 
pound the sacritical rice, give bath to the animal that 
was to be immolated and lay in bricks, when the altar 
was to be built (S. Br., VI, 5, 8, 1; ILL, 8, 2, 1-6). She 

1 श्रयत्तीयो aq योऽपत्नीकः । 8. 1), $. 1, 6, 10. 

A similar view is expressed in Avesta also. 


2 बहद्रयो बृहते तुभ्यमग्ने धियाजुरो मिथुनासः सचन्तः । 2.V.,V,53,15. 
प्र त्वा ततले भिथुना श्रवस्यवः । 7/0, 1,189.9. See also I, 72,5. 


8 qeiteda एतेऽत्र कुर्वन्ति यदृदगातारः । 5. Br., XIV, 8, 1, 35. 
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participated with her husband in the preparation of 
the offering, the consecration of the fire, the offering 
of the oblations and the concluding ceremonies. She 
herself had to recite some formule. It is true that 
sometimes these had to be dictated to her! ; but the 
case was probably the same with her husband also 
with reference to the prayers in many of the sacri- 
fices. Women’s participation in Vedic sacrifices was 
thus a real and not a formal one; they enjoyed the same 
religious privileges as their husbands. 

If the husband was away on a journey, the wife 
alone performed the various sacrifices, which the 
couple had to offer jointly. This was the case in the 
Indo-Iranian period as well (lirpatistan, Fargard 1). 
This practice continued down to the Sfitra period 
(८. 500 7. 0.). 

Indrfini in one place proudly claims that she had 
started some rites and rituals?. Gods and goddesses 
are usually fashioned after the human model. We 
may therefore well infer that a few lady theologians 
may have made some contributions to the develop- 
ment of the Vedie ritual. What Indrani did may well 
have been possible for some of the cultured ladies of 
the Vedic age, whose songs have been honoured by 
their inclusion in the Vedic Samhita. We have, how- 
ever, no direct evidence on the poi. 

There were some sacrifices which could be of- 
fered by women alune down to ८. 500 उ. ५. Sita 
sacrifice, intended to promote a rich harvest, was one 
of them. Rudrabali was another; it was imtended 


1 तां वाचयति नमस्ते प्रातान इति । 1074, II, 8, 2, 4. 
२ बेधा ऋतस्य बीरिणीद्रयत्नी महीयते । ??. 17., X.86,10. 
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to ensure prosperity and fecundity among the cattle 
(P. G. S., II, 17; ITI, 8, 10). Rudrayaga, insended 
to secure goodluck to maidens in marriage, was a third 
one. The last mentioned sacrifice could of course be 
performed by women alone ; in the case of the earlier 
two, it is possible that the exclusive association of 
women with them was due to the theory that since 
they are intended to promote rich harvest and ferti- 
lity, they should be performed by women alone, who 
are their visible symbols. 

If the husband was out on a journey, or if his co- 
operation was unavailable for any other similar reason, 
then the wife could offer the sacrifices all alone. 
On the morning of Rama’s installation as the crown 
prince, Kausgalyf is seen performing all alone the 
Svastiyaéga to ensure felicity to her son 1 ; she was the 
neglected wife, and probably she felt that 1t would be 
too much to expect her husband to come 10 parti- 
cipate in the sacrifice. At that time he was as a 
matter of fact engaged in assuagmg the wrath of his 
favourite wife Kaikeyi. Similarly Tara is represented 
by Valmiki as performing alone the Svasti sacrifice, 
when her husband ए त्ता was about to issue out to fight 
with Sugriva. This was probably because Vali was then 
too busily engaged in equipping himself to find time 
to participate in his wife’s sacrifice. These instances 
show that in the early period women’s participation in 
sacrifices was a real one; nay, very often husbands 
used to leave the whole affair to the exclusive charge 
of their wives, when they were otherwise very busy. 


1 सा क्षौमवसना वेवी नित्यं pec । 
wirt जुहोति स्म तदा मंत्रवत्कृतमंगला ॥ IT, 20, 15. 
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The normal practice, however, was that the couple 
would. jointly perform the various sacrifices. 

Intercaste anuloma marriages were permitted 
during this period. What then was the religious 
status of wife who belonged to a lower caste? Could 
she particépate in sacrifices ? Later writers ike Manu 
no doubt ordain that only the wife of the same caste 
could be associated with the husband in the sacrifices. 
The view of the earlier age was different ; it allowed 
a dvya wife of the lower caste also full religious 
privileges, if she were the only wife of the husband!. 
A Sidra wife, or a wife for whom a bride-price had 
been paid, was however not entitled to any religious 
rights and_ privileges. 

The participation in sacrifices presupposed Vedic 
study, and we have shown already in Chapter I how 
girls used to devote themselves to it during their maiden- 
hood (ante, p. 11-3). The Initiation Ceremony (upa- 
nayana) of girls used to take place as regularly as that 
of boys at the normal time. This was the case as early 
as the Indo-Iranian age. The Parsis have still pre- 
served this custom ; Naojot ritual, which corresponds 
to Hindu upanuyana, is even now performed by them 
recularly in the case of girls as well. In India, the 
initiation of girls used to take place regularly down to 
the beginning of the Christian era. The Vedic age held 
that Brahmacharya discipline and training was as much 
necessary for girls as it was for 0082. It was 

1 faeng (बहुभार्यासु) कनिष्ठयापि सवणया (wand कुर्यात्‌) । 
समनवर्णया MATT त्वनन्तरयेव चापदि च । न त्वेव द्विजः शुद्रया | 

Vishnu, ch. XXIV ; see also Manu, IX, 87; ८, 0. S., XVIII, 17. 

2 ब्रहमचर्येण कन्या युवानं विन्दते पतिम्‌ ॥ «1. V., XI, 5, 18. 
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apprehended that if the most important religious 
Sanskara of upanayana was not performed in the case 
of girls, women would be automatically redufed to 
the status of Siadras ; how then could Brahmanas 
Kshatriyas and Vaishyas be born of them ?! Upana- 
yanu of women was absolutely indispensable, if the 
cultural tradition of the different Aryan classes was to 
be preserved. 

After their upanayana girls used to follow a disci- 
pline more or less similar to that of boys. ‘They were, 
however, shown certain concessions. They were not 
to grow matted hair. Like boys, they were not to go 
out to beg their daily food. As far as possible, they 
were to be taught by their near relations 111९6 the 
father, the uncle or the brother. They were permit- 
ted to discontinue their course, when their marriages 
were settled at about the age of 16 or 17. A few, 
however, continued their studies for a much longer 
time and were known as Brahmavadinis?. It is a 
great pity that most of the above rules about the 
upanayana of girls should have to be gathered from 
works written at a time when the custom was rapidly 
going out of vogue, or had already ceased to be fol- 


1 न हि शूद्रयोनौ ब्राह्मणक्षत्रियवेश्या जायन्ते | 
Harita XXI, 20, quoted at Par. Mad., Vol. I, part 2, p. 48. 


2 तत्र ब्रह्मवादिनीनामगनीन्धनं वेदाध्ययनं स्वगृहे च भक्षचय ति । 
सद्योवधूनां तुषस्थिते विवाहे कथंचिदृषनयनमात्रं कत्वा विवाहः कायः । 
पुराकल्पे तु नारीणां मौँजीबंधनमिष्यते 
श्रध्यापनं च वेदानां सावित्रीवचनं तथा | 
पिता faqeat भाता वा -दा८८.॥५८८।५६ः । 
स्वगृहे चेव कन्याया भक्षचर्या विधीयते | 
वर्जयेद जिनं चीरं जटाधारणमेव च ॥। 


Harita and Yama quoted in V. M. S., p. 402. 
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lowed. We therefore get only very scrappy and 
iusufficient information on the subject. 

We, have seen already (ante, pp. 12-14) how 
after their wpanayanad women used to specialise 
in Vedic theology and philosophy. Nay, some of 
them figure among the authors of Vedic hymns, the 
very reading of which was going to be prohibited to 
their sex by a later age. Women held that they 
were inherently entitled to study the Vedas; we 
find a sweetheart flatly declining to marry her lover, 
when she suspected that he was disinclined to reveal 
to her 80116. his Vedic dogmas and theories (7. Br., 
IT, 3,10). When upanayana of girls was common, it is 
needless to add that women used to offer morning and 
evening prayers as regularly as men; the Rimiyana 
twice discloses 8115 discharging this religious duty!. 

During the age of the Brihamaaas (c. 1500 to 1000 
B.C.) the volume of Vedic studies became very extensive, 
asa number of subsidiary sciences were developed and 
lengthy commentaries were written on Vedic texts. 
The spoken dialect of the age had begun to differ 
considerably from the language of the Vedic hymns, 
and the theory had found universal acceptance that to 
commit a single most minor mistake in the recitation 
of a Vedic Mantra would produce most disastrous 
consequences to the reciter*. As a natural conse- 

1 वाग्यतास्ते 2a: संध्यां समुपासत संहिताः (ते ० ) : 


सन्ध्याकालमनाः शयामा ध्रुवमेष्यति जानकी । 
नदीं चेमां क्िवजलां सन्ध्यार्थे वरर्वाणनी ॥ ए, 14, 48. 


2 मंत्रो हीनः स्वरतो वणंतो वा मिथ्याप्रयुक्तो न तमर्थमाह । 
स वाग्वखो यजमानं हिनस्ति यथेन्द्रशत्रुः स्वरतोऽपराधात्‌ ॥ 
Paninigiksha, 52. 
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quence, society began to insist that those who wanted 
to undertake Vedic studies must be prepared to devote 
a fairly long period, of about 12 to 16 years tq, the task. 
We have seen above (ante, pp. 60-62) that at this time 
women used to be married at about the age of 16 or 17, 
and could thus give only 7 or 8 years to their 
Vedic studies. So short a period was quite insuffi- 
cient for an efficient grounding in the Vedic lore in 
the age of the Brahamajas. Society was not pre- 
pared to tolerate dilettante Vedic studies, and as a con- 
sequence, lady Vedie scholars began to become rarer 
and rarer. ° 

Vedic sacrifices also became very complicate 
at this time ; they could be properly performed only 
by those who had studied their minute intricacies 
very carefully. As a consequence, the participation of 
women in sacrifices gradually became a mere matter 
of formality. For some time wives continued to 
perform the duties that were formerly allotted to 
them in sacrifices, but gradually a tendency arose to 
allot most of the sacrificial work to males. Many 
sacrificial duties that could be once discharged by the 
wife alone, came to be assigned to male substitutes in 
the age of the Brahmanas!. In some rituals 111६6 the 
Srastardrohana, women continued to take a prominent 
part and recite the Vedic Mantras down to c. 500 
B. 0.(P. G. S., 111, 2), but the practice was becoming 
gradually unpopular. The wife was originally entitled 
to offer oblations in the Grihya fire in the absence of 
the husband ; now a son, or a brother-in-law began to 


1 तद्धस्मेतत्पुरा जायेव हविष्कृदपतिष्ठति । afeanctaig य एव 
कटचनोपतिष्ठति । §. Br. 1, 1, 4, 18. 
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act in her place (S.G.S., II, 17, 18). She continued to 
perform the evening sacritice down to the beginning of 
the Christian era, but the recitation of the Vedic 
Mantras was prohibited to her on the occasion!. 

As amateurish Vedic studies could not be encou- 
raged, and as women had now to take a purely formal 
part in sacrifices, the wpanayana of girls began to 
become a mere formality in course of time. At c. 
500 8. c., as we learn from Harita, only a few Brah- 
mavadinis used to devote themselves seriously to 
Vedic studies after their wpanayana ; in the case of 
the vast majority of girls the formality of the sacra- 
ment was somehow gone through just before their 
marriage?. A few centuries rolled on in this way and 
then writers like Manu began to advocate that girls’ 
upanayana may be performed, but no Vedic Mantras 
should be recited on the occasion’. This develop- 
ment may be placed at about the beginning of the 
Christian era. Upanayana without Vedic Mantras 
being recited in and taught after the ritual was a 
contradiction in terms, and so later writers lke 
Yajnavalkya began to advocate the more honest and 
straightforward course of prohibiting the ceremony 
altogether in the case of girls (I, 18). A theory was 
started that the marriage ritual in the case of girls 
really served the entire purpose of wpanayana; ser- 
vice of the husband corresponded to the service of 
the preceptor, and household duties were a nice suk- 

1 सायमन्नस्य पक्वस्य पल्यमन्त्रं बलि हरेत्‌ । Manu, III, 121. 

2 <Ante, p. 287, n. 2. 

3 श्ममत्रिका ठु कार्ययं स्त्रीणामावुदहषेषतः । Manu , 11, 66. 


This verse occurs after the description of upanayana. 
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stitute for the service of the sacrificial firel. Upana- 
yana therefore was unnecessary for girls. It may have 
been prescribed for them in a former age, but that rule 
was a dead letter in the present one. It is interesting 
to see how later writers like Medhatithi proceed to 
explain away clear passages in earlier texts per- 
mitting women’s upanayana (On Manu, V, 155). 
liventually medieval digest writers like Mitramiéra 
made wonderful discoveries of stray passages from 
lost Purfi.sas, which boldly declared that women have 
the same status as that of the Sidras and are 
therefore altogether ineligible for wpanayane?. 

Minor religious rituals like the Jatakarma, Nama- 
karana, Chiida, etc. were originally performed just as 
regularly in the case of girls as they were 10 that 
of boys. When upanayana was discontinued in the 
case of girls, it began to be advocated that other rituals 
also should be permitted to them, only if they 
were performed without the recitation of the Vedic 
Mantras. This position has been taken up by almost 
all the 9310111 writers. 

The prohibition of wpanayana amounted to spiri- 
tual disenfranchisement of women and produced a 
disastrous effect upon their general position in society. 
It reduced them to the status of Sidras. We have 
- seen how in the earlier age women could, if necessary, 
perform sacrifices all by themselves. But now Manu 
came forward to declare that a pious Brahmana should 

1 darfget विधिः स्त्रीणां संस्कारो वेदिकः स्मृतः । 

चतिसेवा गुरौ वासो गृहा्थऽग्निपरिक्रिया ।॥ 102. II, 67. 

2 बवन्ति केचिन्मुनयः स्त्रीणां शूद्रसमानताम्‌ । 

Puranantara quoted by Mitramisra in VM., Paribbasha, p. 40. 
16 [w.x.0.] 
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not attend a sacrifice, which is performed by women 
(IV, 205). ‘There were many Sruti texts which clearly 
declaréd that the husband and the wife were to per- 
form the Vedic sacrifices jointly. When the upana- 
yana of women became a mere formality at about 200 
ए. 0., there arose a schvol which advocated that wives 
should not be associated with their husbands even 
formally in the performance of Vedic sacrifices. It 
argued quite seriously that the references in sacred 
texts to the sacriticers in the dual number did not 
refer to the husband and the wife, but to the sacri- 
ficer and the priest (P. M., VI, 1, 2, 2)! 

This new theory was opposed by the orthodox 
tradition, as it was all along accustomed to see sacri- 
fices being jointly performed by the husband and the 
wife. The wife’s participation had no doubt become 
a formal one, but society was not prepared to stop 
it altogether. Jaimini was the spokesman of the 
orthodox school, and he has explamed very clearly 
how the references to the saecrilicers in the dual number 
ean denote only the husband and the wife. While 
doing so, however, he emphatically declares that a 
woman alone is quite ineligible to perform any sacri- 
fice. `" The woman ean stand no comparison with man. 
The sacrificer is learned, his wife is ignorant’!. The 
new theory took some time to popularise. In Jai- 
inint’s own time queen Nayaniké of the Deccan per- 
formed a number of Vedic sacrifices during her widow- 
hood, and there was no dearth of learned Brahmanas 


1 mgeat हि स्त्री पुंसा । यजमानः पुमान्‌ विदश्च । पत्नी स्त्री 
चाविद्या च । 22.11. VI, 1, 24. 
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to accept her handsome gifts on the occasion!. The 
practice of women performing sacrifices by themselves, 
however, died down by the beginning of the Christian 
era. As pointed out already, Manu is seen condemning 
it sternly in his ९०९2. The Smriti school on the whole 
was inclined to curtail the earlier religious rights and 
privileges of women, mainly because wpanayana was 
no longer performed in their case. Those, who had 
not undergone this Vedic Sanskira were naturally 
held to be incompetent to offer Vedic sacritices. 

The prohibition of Vedic sacrifices to women 
did not, however, produce any long standing hardship; 
for these sacritices themselves soon went out of 
vogue. Neither men nor women were eager to perform 
them from about the beginning of the Christian era. 
What however did infinite harm to women was the theory 
that they were ineligible for them because they were 
of the status of the Siidras. Henceforward they 
began to be bracketed with Siidras and other back- 
ward classes in society. This we tind ६0 be the 
case even in the Bhagavadgita (IX, 32). 

It must be here pomted out that the exclusion of 
women from Vedic studies and sacrifices was not due 
to any deliberate plan to lower their status. Cus- 
todians of the Vedic lore honestly believed that no one 
should be allowed to recite and use the Vedic Mantras, 
who had not studied them properly. Women found it 


l agaraara चरितब्रह्मवरिधाय दिखत्रतयंडघुगाय यंञा gat श्राग- 
घेय...श्रनारभनोपो रजपुप्रपंञो..ग्रसमेधो....गर्गंतिरतो.. । 
A.S.W.L., ए, p. 88. 
2 नाश्रोत्रियतते यज्ञे ्रामयाजिक्ते तथा । 
स्त्रिवा क्लोजेन च हूते data ब्राह्मणः क्वचित्‌ i ए, 205. 
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impossibleto devote the necessary time for this purpose 
on account of their early marriages. It was therefore 
but fair that they should not be allowed to invite on 
themselves and their relations those dreadful cala- 
mities, which were honestly believed to result from an 
incorrect recitation of the Vedic stanzas!. The desire 
was not to humiliate women, but rather to save them 
from dire consequences. 

When the Vedic Karmamfarga gradually went into 
background, its place was taken by the new Bhakti 
and Pauranik schools, which rose into prominence at 
c. 500 a. p.« The leaders of these movements had a 
catholic outlook and threw open their doors to all, 
irrespective of sex and caste. This was a welcome 
development for women. Their religious disenfran- 
chisement had created a vacuum ; it was filled by the 
Bhakti-Pauranik religion. In fact they became its 
de facto custodians. 

Women are by nature more religious and devo- 
tional than men. They can visit temples with 
greater regularity, perform sacred rites with higher 
faith and submit 10 religious fasts with more 
alacrity than men. The Pauranik religion, which came 
into prominence by c. 500 a. p., made ample provisions 
for the religious requirements of women. As early 
as the 8rd century B.c., women were already accus- 
tomed to perform a number of vows and fasts (vratas), 
which were unknown to Srutis and Smritis. They are 


referred to by Asoka in his Rock Edict No. IX,? 


1 See, ante, p. 288 n. 2. 
2 भ्रवकजनियो च बहु च बहुविधं च ad च frofed मंगलं करोति । 
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and the Vivadavatihukatha refers to a lady, who 
being anxious to devote herself to some Vrata without 
being disturbed by her gay husband, paid him some 
money out of her own Stridhana, so that he may 
get his pleasure elsewhere (I, 15). Vratas therefore 
were quite common even before the beginning of the 
Christian era. The reorganisers of the Pauranik relt- 
gion increased their number, spread them evenly over 
the whole year and invested them with a moral fervour 
by associating a number of ethieal and edifying stories 
with them. Hinduism, as it is known to and _ prac- 
tised by the masses today, is not the Hinduism of the 
Srutis or Smritis, but the Hinduism of the Puranas 
and women have been its most devoted followers and 
patrons. Most of the women in societv at this time 
were uneducated and therefore incapable of under- 
standing or appreciating subtle intellectual arguments 
like those advanced by the Vedanta school. The new 
religion, however, mostly relied on an appeal to faith 
and devotion. It therefore appealed to women 
immensely. Being certain that the sections of society, 
which were its devoted followers, had an inexhausti- 
ble fund of credulity, the writers of Puranas, did not 
take much care to offer a reasonable or rational ex- 
planation in every case. Very often virtnes were 
so much exaggerated that they assumed the garb 
of vice. Vices were sometimes condoned because 
they were associated with some heroes or demi-gods. 
Hindu women, who went on performing the Vratas 
and listening to the stories contained in the Puranas, 
became by temper and training very creduluous and 
devotional. Most of them became strangers to rationa- 
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lism based upon discriminative reason under the 
influence of the new religion. The same, however, 
was the, case with men at this time, if perhaps to a 
slightly less extent. It however cannot be denied 
that the continuance of the old religious vein, moral 
fervour and spiritual tradition is largely due to the 
zeal, sincerity and devotion of women. Those very 
women, whom religion had once regarded as outcastes, 
eventually enabled it to tide over most difficult times. 


BuDDIISM AND JAINISM. 


Let us now see what place and position was 
assigned to women in Buddhism and Jainism. Both 
these were ascetic religions, and they have not devoted 
much attention to the duties and ideals of lay women. 
The founders and leaders of both these movements 
shared the indifference to, or contempt of women, 
which is almost universal among the advocates of the 
ascetic ideal. The Buddha was reluctant to admit 
women to his Church, and the Digambara Jains hold 
that women can never get salvation except by first 
being reborn as men. It may be added here that 
Buddhism did not subscribe to this dogma. 

Owing to the pressing entreaties of his foster 
mother, the Buddha eventually decided with great 
reluctance to admit nuns into his Chureh. Mahfvira 
isnot known to have raised any objection in the 
matter. But both Buddhism and Jainisin placed nuns 
under a more rigorous discipline than monks. Some 
of the restrictions placed upon the nuns were no doubt 
reasonable ones ; thus it was laid down that they 
should not stay alone without the protection of monks ; 
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that they should avoid the company of men of 
doubtful character; that only monks of unques- 
tioned purity and integrity should be allowed to 
preach before nuns ; that they should always live to- 
gether in groups of twos and threes, etc. Some other 
rules, however, betray a lack of confidence in the 
character and judgment of women. ‘Thus the ad- 
mission of a new nun was to be sanctioned by a joint 
meeting of the monks and nuns; new monks, however, 
could be admitted without consulting the nuns at all. 
Nuns were to go out to beg only when led by an ex- 
perienced matron. The climax 1४, however, reached 
by the rule which lays down that a nun, though 100 
years old, must stand in reverence before a monk, 
though he may have been just initiated in the Church. 
The reader will not now be surprised to learn that a 
nun could never preach before a congregation of 
monks, though the selected ones among the latter 
could preach before a congregation of nuns!. It may 
be here added that early Christian Fathers shared 
similar views: they held that 16 was contrary to 
nature that women should be allowed to preach. 
The Couneil of Laodicea closed the doors of the preach- 
ing career to women In 365 4. D., and not all the 
feminist agitation has succeeded even now (1988 ^. D.), 
in getting them reopened for them. Islam permits 
women to read the Koran, but not to preach from it?. 
The above rules betray that inherent air of super- 
iority, which man usually finds it difficult to renounce 
1 Vinaya, Chullavagga, X, i, 4; Mulachara of Vattakera, pp. 
177-97. 

2 J. L. Davies, A Short History, p. 288. 
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with reference to women. Not all of them were, 
however, followed in practice; thus the theory that 
nuns could under no circumstances preach to monks 
did not stand in the way of Rajimati, the wife of 
Neminatha, in delivering a stirrmg sermon to her 
brother-in-law Rathanemi, when the latter had lost 
self-control under the influence of tempting circum- 
stances (Utiradhyayanastitra, No. 22). 

In spite of some discriminative rules, referred to 
above, the permission that was given to women to 
join the Church by Jainisin and Buddhism raised a new 
and attractive prospect before them. In Brahmanical 
religion also there were some nuns like Sulabh&® and 
(तछा Vachaknavi; their number, however, seems to 
have been much larger in Buddhist and Jain circles. 
Buddhisin declared that womanhood was 110 bar to 
salvation!, and Svetimbara Jains concurred with the 
view. Marriage was not necessary for women ; nay, 
It was a fetter which women were advised to avoid. 
1116 were therefore urged to become nuns without 
entermg ito matrimony. Among the nuns of the 
Therigatha the majority consists of women, who had 
renounced the world during their maidenhood. The 
career of preaching and evangelising that was thus 
opened before women by Jainism and Buddhism 
attracted a large number of talented ladies, who 
distinguished themselves as teachers and preachers. 
We find rich heiresses, refusing tempting marriage 
offers and joining the preaching army of the new reli- 


' इत्थिभावो नो fe कथिरा चित्तम्हि सुसमाहिते । 
खानि वत्तमानम्हि सम्माधम्मं विपस्सतो ॥ Pherigitha, 61. 
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gions. Such, for instance, was the case of Gutt&, 
Anopama and Sumedha, who eventually became very 
famous preachers (Therigdtha, 54, 56, 738). Jayanti, 
a daughter of king Sahasranika of Kausambi, doffed 
her royal robe and became a devout nun, the moment 
her questions about the nature of the individual soul, 
the ideal of life, ete., were satisfactorily answered by 
Mahavira. Some ladies like Abhirip&a Nand and 
Sumangal& no doubt jomed the Church as a welcome 
escape from household tyranny, but their number 
does not seem to have been large. 

When discipline became slack and unworthy 
persons began to be admitted 11100 monasteries and 
nunnerics, the tone of moral life deteriorated. It 
hastened the process of the downfall of Buddhism. 
Later Hinduism took a lesson from what it saw in 
Buddhist monasteries and nunneries and declared 
women to be incligible for renunciation (Samimyasa). 
It maimtained that not renunciation but due discharge 
of family responsibilities was the most sacred duty of 
women!, Nuns therefore have disappeared from 
Hinduism during the last 1500 years. 

The reader has already noted the main religious 
disabilities of women. In the modern — teminist 
movement in India, we hardly notice any effort made 
to get them redressed. This is natural. When men 
themselves have given up Vedic sacrifices, women 
naturally feel no inclination to agitate for the right 
to perform them. The Aryasamaj, which has revived 


1 स्त्रियाः saat वा शास्त्रे वा प्रव्रज्या न विधीयते । 
प्रजा हि तस्याः स्वो धर्मो सवर्णादिति धारणा \॥ 


Yama in SCY., p. 596. 
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these sacrifices, has extended the right to perform them 
to women as well. In the modern materialistic world, 
the average woman feels no grievance for being deprived 
of the nght to become a nun. She looks with a con- 
temptuous smile on a dogma, which would declare that 
she is ineligible for spiritual salvation because of her 
sex. Upanayana has become a meaningless formality 
even in the case of hoys; women naturally feel that they 
have nothing to gain by becoming re-cligible for it. 
It is true that the religious disenfranchisement that 
resulted from the ineligibility for wpanayana pro- 
duced ४ disastrous consequence upon the general status 
of women 111 society ; but women have realised that 
improvement in this direction in modern days depends 
mainly upon the spread of education and the acquisi- 
tion of economic rights and independence. They 
therefore naturally fvel no melnation for initiating 
an agitation for the restoration of their old religious 
rights and privileges. _ 

It would be, however. in the imterest of Hindu 
society 1f 1 remains constantly alive to the full 1m- 
plications of the Vedic theory that the husband 
and the wife are equal and necessary partners in 
divine worship. The principle implies that men and 
women have equal rights and responsibilities in matters 
temporal as well. Since the spiritual disenfranchise- 
ment of women, men have become accustomed to 
regard them as their inferiors in all the spheres of 
life. This outlook must disappear. We must. re- 
member that women have done greater service to 
religion than men by preserving the old religious 
tradition, moral fervour and spiritual vein in Hindu 
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society. These constitute priceless heritage, and men 
ought to be grateful to women for preserving it. If 
an effort 1s made to spread a rational knowledge of 
the fundamental principles of Hinduism among women, 
they would undoubtedly become much better repre- 
sentatives of our culture and religion than what men 


are to day. 


CHAPTER VIII. 
PROPRIETARY RIGHTS DURING COVERTURE. 


The study of the evolution of the proprictary 
rights of women 18 a very fascinating subject. It has 
a vital importance to the historian of the woman, 
for economic independence and prosperity have usually 
an important bearing on the well-being of a class. The 
reader is already aware how the general position of 
women went, on deteriorating after the beginning of 
the Christian era. He will now be surprised to learn 
that, im spite of this general setback, their pro- 
prietary rights were gradually becomimg more and 
more extensive in course of time. 

In early times proprietary rights of women were 
recognised very tardily in almost all civilisations. This 
was the case specially in patriarchal societies. For a 
long time there was no question of the woman holding 
any property ; she herself was an item in the moveable 
property of the husband or the patriarch. This was 
the case among the Teutons. The Frisians used to 
give their women and children in payment of their 
taxes to Rome, when they had no other means to dis- 
charge their habilities. At Rome the husband could 
sell his wife in early times, the right being taken away 
only at the beginning of the Christian era. For a long 
time the wife was under the tutelage of her husband 
and could possess no separate property at all, if she 
was married aceording to the orthodox religious rites. 
Kiven after the husband’s death she did not beome a 
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sut jure, but passed under the tutelage of other 
male relatives. During the feudal age in Kurope, 
women could no doubt inherit and hold even landed 
property. This was, however, a nominal right. 
Women were really pawns in the hands of kings. 
Land was for military service, which women were 
incapable of rendermg. So the emperor would take 
immediate steps to marry the daughters or widows 
of his barons or knights to whomsoever he liked. 
When in his Spanish campaigns a number of 1118 
noblemen died, Charlmaigne immediately married 
their widows to the barons of his own «1010८. He was 
anxious that Jand should not be under the ownership 
of those who could not fight in his wars. Whether 
the widows concerned wanted to marry, and if so, 
whether they had approved of the proposed new hus- 
bands, was a matter which he did not stop to enquire. 
Women were a sort of vitalised deed of conveyance. 
They were hardly as important as horses, which were 
so useful in war, save as living titles to landed pro- 
perty!. 

In India too in very early times women were re- 
garded as chattel. They were given away as gilts 
in the Vedic age, as would appear from several hymns, . 
which glorify the gifts of generous donors*. In the 
Mahabharata we find Dhritarashtra proposing to give 
a hundred female slaves to Krishna as a token of his 


1 The reader will get more information on the points dis- 
cussed in this para from George, Story of Woman and Muller Lyer, 
Family. 


2 उप भा RATA स्वनयेन दसा वधुमम्तो TA रथासोऽस्थः \ 1, 196, 8. 
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regard for him! ( V, 86, 8). The husband was 
deemed to have a natural proprietary right in 
the wife. It is on this undisputed assumption that 
Dharma proceeds to stake his wife Draupadi in the 
gambling hall. It may be further pointed out that 
even this proud and haughty queen does not think of 
disputing this right of her husband, when she is dragged 
to the court of Dhritarashtra. She does not at all 
maintain that she has not lost her freedom because 
the husband has no right to sell or stake away 
his wife. She only wants to know whether her husband 
was a free man, when he had staked her?. In the 
Rigveda also in the famous gambling hymn, we find 
the wife being staked away by the husband (X, 34). 

The Mahabharata, however, states that the assem- 
bly began to hiss loudly when Dharma proceeded to 
stake his wife®. [t would therefore appear that though 
the husband’s proprietary night m the wife was theo- 
retically recognised, its actual excercise met with a 
stern social disapprobation. It was felt that only 
intoxicated or inhuman persons could think of excer- 
cising it*. In the Vedic age also, it was only a 
confirmed gambler who would sometimes stake his 
wife. In cultured circles the wife was regarded as 
the co-owner of the family property along with her 
husband, as the term dampati would show. 

+ वासीनामध्रजातानां शुभानां रुक्मवचंसाम्‌ | 

शतमस्मे भ्रवास्यामि दासानामपि तावताम्‌ ॥ ५. 86, 8. 
2 fag पुवं पराजेषीरात्मानमथवा नु माम्‌ । 1, 89, 19. 


५ एवमुक्ते तु वचने धर्मराजेन धीमता । 
धिश्धिगित्येव बुद्धानां सभ्यानां निसुता गिरः ॥ 11, 86, 40. 


4 को हि दीष्येदभा्यया राजपुत्रो मृढो राजा दूतमदेन मत्तः । II, 89,17. 
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Apart from the rather exceptional cases, referred 
to above, which really reflect the state of society in 
prehistoric times, there is no evidence of women 
being regarded as chattel in ancient India. The 
Dharmasistra writers of the first and the second cen- 
furies A. D., leave no scope for an enterprising husband 
to utilise the results of his research in prehistoric 
social customs and institutions to the disadvantage 
of his consort; they have definitely declared that 
women and children cannot be objects of gift or sale 
under any circumstances}. 

Let us now consider the proprietary. rights of the 
wife, vis-a-vis her husband. The theory approved by 
the Hindu culture as carly as the Vedic age was that 
the husband and the wife should be the joint owners 
of the household and its property. The husband was 
required to take a solemn vow at the marriage that he 
would never transgress the rights and interests of his 
wife in economic matters. 

The theory of the joint ownership of the couple 
should have led to a number of unportant corollaries, 
and fortified the position of the wife against an un- 
reasonable or vicious husband. ‘This, however, does 
not seem to have taken place. One Dharmasiitra 
writer concludes from the jeint ownership theory that 
the wife is entitled to incur normal expenditure on the 
household during her husband’s absence®. Another 
concedes to her a third share of the husband’s pro- 


1 स्वं कुटंबावरोधेन देयं बारपुतादते । Yoy., 11, 175 
2 पाणिग्रहणत्वाद्धि सहत्वं कर्मसु-...-दरब्यपरिग्रहेषु च । न हि भर्तु 
विप्रवासे नेमित्तिके art स्तेयमुपदिश्णंति । A.D.S., 11,6,14,16-20. 
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perty, in case she was superseded unjustly!. But 
no further deductions were drawn. 

The theory of joint ownership helped the wife only 
in securing a number of minor rights and privileges. 
It invested her with an absolute right of maintenance 
against the husband. A verse attributed to Manu, 
but not to be found in the extant Manusmrit, 
goes to the extent of declaring that the husband ought. 
to maintain the wife, even if there were no family 
property. He may have recourse even to ques- 
tionable means, if there was no other alternative?. 
The husband could not proceed on a journey without 
making proper provision for her maintenance and the 
household expenditure. If he married a second wife, 
the first one had to be properly provided for. If 
the wife had the misfortune of being assaulted, the 
liability of the husband to maintain her did not come to 
an end’. Karly jurists no doubt held it improper for 
a wife to vindicate her claims against the husband in a 
court of law; later jurists like Vijnainesvara, however, 
differed from this view and maintained that if a hus- 
band abandons a virtuous wife, or wilfully misappro- 
priates her property and refuses to restore it, she 


1 भ्राज्ञासंपादिनीं दक्षां वीरस प्रियवादिनीम्‌ । 

त्यजन्वाप्यस्तृतीयांशमव्रव्यो भरणं स्त्रियाः ॥ Yay., II, 76, 

बद्धौ च माता पितरौ साध्वी भार्या सुतः farq: । 

WUBI कृत्वा भतेव्या मनुरज्रवीत्‌ ॥ 

3 स्वयं विप्रतिपन्ना वा यदि वा विप्रवासिता। 
बलात्कारोपभुक्ता वा ७१९ .स्तमतयपि वा ॥ 


न त्याज्या दूषिता नारी नास्यास्स्यागो विधीयते ॥ 
V.D.S., 28, 2, ff. 


to 
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can move a court of law to get her grievances 
redressed!, 

The theory of the joint ownership of the couple 
secured only the above minor advantages to the wife. 
It was not pressed to its logical conclusion in order to 
secure her an absolute equality with the husband in 
the ownership of the family property. Hindu jurists 
were not prepared to entertain such a claim on behalf 
oi the wife. Only one amongst them, Yajfavalkya, 
permits her to claim a one third share, if she is 
unjustly superseded”. But this claim does not 
appear to have been either actually conceded in prac- 
tice by society, or sanctioned by other jurists. The 
wife had no right to incur any substantial expendi- 
ture during her coverture without her husband’s per- 
mission. Hven the Miatakshara expressly declares 
that she can spend out of the family property only with 
the concurrence of the husband*. Hindu jurists have 
further failed to protect the wife’s right to a main- 
tenance or a share; they do not invalidate a sale or 
a mortgage of the family property by the husband, if 
it was prejudicial even to her right of maintenance. 
They would have regarded such a. procedure as 
immoral and reprehensible ; they have however failed 
to make it invalid ab initio. 


1 यत्तु गुरोः fared पितुः पुत्रे दंपत्योः स्वामिभृत्ययोः । विरोधे तु 
मिथस्तेषां व्यवहारो न facafa’ तदपि भरत्यतब्यवहारनिषेधपरं न भवति । 
यदि वुभिक्षादिव्यतिरेकेण स्त्रीधनं व्ययीकृत्य विद्यमानधनोऽपि याच्यमानो न 
बवाति तदा बंपत्योरिष्यत एव व्यवहारः | Mit. on Yaj., II, 32. 

2 See ante, p. 256 n. 1. 
3 तस्मादभर्तृरिच्छया भार्याया aie उव्यविभागो भवत्येव न स्येश्छया।। 
Ibid on एदु., II, 52. 
17 [w. घ. 0.| 
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General circumstances in society were very un- 
favourable to the theory of the joint ownership being 
utilised to invest the wife with the above powers and 
rights. Landed property was for a long time being 
owned either by village communities or by large joint 
families. Individual ownership was but slow in coming 
into general recognition even in the case of males. 
By the time individual coparceners could assert their 
individual rights in the estate of the family, the husband 
had come to be deitied ; so it became very difficult for 
jurists to invest the wife with any substantial rights 
as against the husband. The joint ownership of the 
husband and the wife thus practically remained a 
legal fiction. In effect the husband was the sole owner 
of the family property and the wife had 110 legal 
remedy, if he proceeded to squander it and defeat her 
right to a maintenance or a share. The modern 
law courts also have not come forward to afford any 
protection to the wife m such cases. It is only in 
Portugese India, where the Code Napoleon prevails, 
that the consent of the wife is a condition precedent 
to any valid disposal of the family property by the 
husband. [t is now high time that the Indian Legis- 
lature should proceed to amend the Hindu Law, and 
invest the wife with full powers over her own share of 
the family estate, rendering its sale without her express 
consent illegal. The old Vedic theory of the joint 
ownership of the husband and the wife will fully 
justify such a legislation. 

It was only with reference to immoveable pro- 
perty that Hindu society was for a long time unwilling 
to invest the wife with full or exclusive ownership. 
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The reasons for this have been already indicated. As 
far as moveable property like ornaments, Jewelry, 
costly apparel, etc. was concerned, women’s right to 
own it was recognised at a very early date. All this 
property went under the category of Stridhana or 
Women’s Special Property. The story of its deve- 
lopment is a very interesting chapter in the history 
of Hindu law. 

It is very difficult to define Stridhana precisely ; 
Hindu jurists only proceed to describe its different 
varieties. Suffice it to state that the term is used to 
denote property over which women are allowed to have 
their own more or less absolute sway in normal times. 

In its origin, Stridhana was vitally connected 
with the custom of the bride-price (sulka). We have 
already shown (arte, pp. 46-9) that this custom is 
of hoary antiquity, and that it continued to persist 
for a long time in spite of its vehement denunciation. 
The custom was no doubt a bad one, but it had one 
relieving feature. ४ helped the development of 
Stridhana. Owing to the affection, which parents 
naturally felt for their daughters, they used to return 
usually a part, and sometimes even the whole, of the 
bride-price to the bride, to be enjoyed by her as her 
separate estate during her own life. If she died leav- 
ing some children behind, her father would not object 
to the property devolving upon them, as they were also 
his own grand-children. If, however, the daughter 
left no issue behind, her father would claim the pro- 
perty back from the son-in-law, who was expected to 
contract a fresh marriage in due course. Smriti 
writers expressly declare that the Stridhana of a 
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woman, married according to the Asura form of 
marriage, where bride-price has to be paid by 
the husband, would revert to her parents or brothers, 
if she left behind no issues!. This rule makes it 
quite clear that one of the ingredients of Stri- 
dhana was a portion of the bride-price, returned to 
the bride by her father. ‘The husband therefore had 
to recognise his bride’s ownership init. The bride 
used to spend this gift usually in the purchase of orna- 
ments for herself and utensils and furniture for her 
new household?. 

Even when no bride-price was paid, the bride used 
to receive some wedding gifts in the Vedic age. Pari- 
nahya was the term used to denote them, and Vedic 
texts declare that the wife was to be their owner’, 
Gifts given on such occasions usually consisted of 
ornaments and clothes that could be worn by women 
alone. Men could have utilised them only by sale. 
In Hindu society there is, however, a deep prejudice 
against this procedure in connection with ornaments 
and clothes worn on auspicious occasions. Women 
therefore were naturally allowed to own these gifts. 
Whether the Vedic age allowed them to dispose of these 
articles without their husbands’ consent, we do not 
know. Probably such a procedure was not permitted. 


1 भ्रप्रजस्त्रीधनं भतुर्बाह्मादिषु चतुष्वेपि | 
दुहितृणां प्रसृता चेच्छेशेषु पितृगामि तत्‌ ॥ ४०. 17, 145. 
2 The Gerade of the Saxons, which corresponded to Stri- 


dhana, also usually consisted of women’s dress, ornaments and 
household furniture. 


3 पल्ली @ wc चस्य ईक्षे । 7.5. VI, 2, 1,1. 
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In course of time the scope of Stridhana was 
enlarged. Gifts given by the husband even subse- 
quent to the marriage were included in it. 'Phese were 
often extensive and would sometimes include even the 
whole of the husband’s property. Women came to 
be gradually invested with full powers over the pro- 
perty thus conveyed to them. At the time of his 
impending retirement, Yajiiavalkya proceeds to divide 
his whole property equally between his two wives. 
Under similar circumstances Dharmadinnaé was 
informed by her husband that she could take away as 
much of his property as she liked, and‘retire to her 
parents’ house (Thg., 12). In both these cases the 
clear intention was to convey full rights of ownership 
to the wife over the whole of the family property. 

That women could excersise absolute control over 
such gifts, which constituted their Stridhana, was 
a principle that came to be recognised fairly early in 
Hindu society. There were no doubt archaic texts 
which declared that wives, like sons and slaves, could 
own no property ; whatever they acquired would be the 
property of their husbands!. Commentators, how- 
ever, boldly declared that these texts had no applh- 
cation to the present age. It is interesting to note 
that even writers like Baudhaiyana, who refuse to 
recognise the wife’s right of inheritance, freely con- 
cede her title to Stridhana?. Manu also does the saie, 
though he does not recognise the widow as. an heir to 


1 भार्या gare दासहच त्रय एवाधनाः स्मृताः | 
यत्ते समधिगच्छन्ति यस्य ते तस्य तद्धनम्‌ i Manu, VIII, 416. 


2 भातुरलंकारं दुहितरः सांप्रदायिक भजेरन्नन्यद्वा ॥ B.D.S., II, 2, 44. 
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her husband. It is needless to add that writers like 
Vishnu and Y§ajiiavalkya, who recognise the widow 
as an her, naturally concede proprietary rights to 
women over Stridhana. All later writers do the same. 

The Vedic literature is silent about the precise 
scope of Stridhana. We get an idea of its scope only 
from the Dharmasastra works. Manu is the earliest 
writer to give a comprehensive description of Stri- 
dhana. According to him it consists of six varieties ; 
(1-3) gifts given by the father, the mother and the 
brother at any time ; (4) gifts of affection given by the 
husband subséquent to the marriage; (5-6) and presents 
given by anybody either at the time of the marriage, 
or at the time when the bride is taken to her new 1011161. 
Gifts under inost of these categories would consist 
usually of ornaments and costly apparel, and Manu 
is very vehement in denouncing those who would 
deprive women of these presents after their husbands’ 
death?. Vishau (XVII, 18) adds three more categories 
to Stridhana, (1) gifts given by the son (2) or any other 
relation; (3) and the compensation given to the wife at 
the time of her supersession on the occasion of her 
husband's second marriage. The above distinctions 
in the different varieties of Stridhana are not of great 
importance ; suffice it to say that it mainly consisted 


1 श्मध्यरन्यध्यावहनिकं दत्तं च प्रीतिकर्मणि | 
भूतुमातृपितुप्राप्तं षड्विधं स्त्रीधनं स्मृतम्‌।। IX, 194. 

2 स्त्रीधनानि तु ये मोहादुपजीवन्ति मानवाः । 
नारीयानानि वस्तुं वा ते पापा यान्त्यधोगतिम्‌ ॥ 111, 52. 


पत्यौ जीवति यः स्त्रीभिरलंकारो धृतो भवेत्‌ । 
न तं भजेरन्वायादा भजमानाः पतंति ते ॥ LX, 200. 
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of gifts given by relations, either at the time of the 
marriage or subsequent to it. 

It is interesting to note that gifts given by non- 
relatives subsequent to the marriage, and the wages 
earned by the wife for her work are not included in 
Stridhana!. The exclusion of these two items is not 
difficult to understand. It was not advisable to 
encourage women to solicit presents from outsiders, for 
it would have led to serious complications in families 
presided over by jealous husbands. Inclusion of 
wages in Stridhana would also have been unfair. They 
were usually earned only by the women of the work- 
ing classes, whose budgets can never be balanced 
even today without including the earnings of women 
and children. Under these circumstances it would 
have been manifestly unfair to credit the wife’s 
wages to her Stridhana and eall upon the husband to 
shoulder the entire burden of the family. Hindu 
jurists felt that the earnings of both the husband and 
the wife should be dedicated to the needs of the family. 
They have, however, failed to provide relief to the wife 
in case her husband were to squander his own earn- 
ings and compell the wife to support the family by her 
own wages. The law is still defective on this pomt 
and requires to be amended. 

From about the 7th century a. D., we find a 
general tendency to enlarge the scope of Stridhana. 
Devala is seen including maintenance and accidental 


1 प्राप्तं शित्वेस्तु यद्धितं प्रीत्या wa यदन्यतः | 
भतः स्वाम्यं तथा AA शेषं तु स्त्रीधनं स्मृतम्‌ ॥ 
Katyayanaséroddhira, v. 786. 
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gains under it!. But it was left to Vijianesvara 
to propose most extensive additions to the scope of 
Stridhana. Taking advantage of the word addyam 
‘etcetera’ which Yajiiavalkya has used at the end of 
the enumeration of the usual six varieties of Stridhana, 
this commentator declares that the expression in 
question 18 used in order to include the property 
acquired by inheritance, purchase, partition, chance, 
and adverse possession*. This amplified definition of 
Stridhana is so comprehensive that it will include 
every type of property in the possession of a woman, 
howsoever it may have been acquired by her. 

There can be no doubt that the original verses 
in Yajnavalkyasmriti, which are quoted in the foot 
note below,®’ did not contemplate the inclusion of any 
of the:categories mentioned by Vijiiénesvara within the 
scope of Stridhana. It is even doubtful whether the 
crucical term ddyam, which is Vijfanesvara’s sole 
justification for the amplification of the definition of 
Stridhana, really occurred in the original verse of 
Yajnhavalkya. Jimitavahana contends that the cor- 
rect reading is ‘ Adhivedanikam chaira’ and not 
‘ Adhivedamikidyam cha.’ The word ^ d@dyam’ is gene- 
rally used in Sanskrit at the end of an enumera- 
tion, so it should have come not after ddhivedanika ’ 
in v. 148, but after ‘ anvaidheyakam’ in v. 144, which 


1 बुत्तिराभरणं शुल्कं लाभद्च स्त्रीधनं भवेत्‌ ॥ 
2 भ्राद्यशब्वेन रिक्थक्रथसंविभागपरिग्रहाधिगमप्राप्तमेतत्स्त्रीधनं मन्वादि- 
भिरक्तम्‌ ॥ On Yaj., II, 148. 
3 ia sd by batons ane 
श्राधिवेदनिकाद्यं च स्त्रीधनं परिकीतितम्‌ ॥ 
ware तथा शुल्कमन्वाधेयकमेव च ॥ 11, 143-144. 
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is the last specific category of Stridhana mentioned 
by Yajfiavalkya. Apararka, who is one of the earliest 
commentators of Yajfavalkya, also reads chaiva, which 
seems to be the genuine reading of verse 

But even supposing that the reading of Vijiane- 
svara 18 the genuine one, we have to concede that 
Yajfiavalkya could hardly have intended to include 
16108 like inheritance and share at partition under the 
term ‘etcetera.’ These were very important items, 
which not only increased extensively the woman's 
rights, but circumscribed those of the coparceners. 
Yajnavalkya would surely have specifically and pro- 
minently mentioned them in his description of Stri- 
dhana, instead of smuggling them surreptitiously 
under the term ‘ etcetera.’ The word etcetera, if 
at all used by him, must have been obviously intend- 
ed to include items like bride-price, gifts from relations, 
and presents received after the marriage, which are 
mentioned in the immediately following line 

The above discussion will show that Vijhanesvara 
has used one of the usual devices of Sanskrit com- 
mentators in order to enlarge the scope of Stridhana 
The credit of liberalising the law of Stridhana there- 
fore belongs to him and not to Yajnavalkya. 

Hindu jurists of medieval times are divided as 
to the acceptability of the extended definition of Stri- 
dhana, as propounded by Vijiiénesvara. Majority of 
them, however, concur with him; Apararka, Nanda 
Pandita, Mitramisra and Kamalakara are prominent 
among them. Some, however, have refused to re- 
cognise his interpretation ; Visvariipa, Devanabhatta 
and Jimitavahana are the chief among them. 
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This clevage in the opinions of the jurists 
shows that society was following no uniform practice 
in the matter of recognising the scope of Stridhana. 
There are, however, no actual recorded cases to show 
how far the items mentioned by Vijfianegvara were 
actually mecluded within the scope of Stridhana in 
medieval times. The fact, however, that a large 
number of his successors uphold his opinion, would show 
that society was to a great extent following his lead. 

Let us now consider the extent of the power 
which women possessed over their Stridhana. We 
have no discussion about this point 11 early works. 
Vedic literature, for instance, is silent as to whether 
the wife could dispose of her property (Pariaahaya) 
without her husband’s permission. As secular law 
and its literature developed in course of time, the 
question began to be discussed by jurists.  Larly 
Smriti writers were not prepared to invest the woman 
with full powers over her Stridhana. Manu, for ins- 
dance, declares that a wife ought not to alienate even 
her own property without her husband’s sanetion!. 
In course of time it was felt that this prohibition was 
not equitable. With a view to be fair to all the 
parties, later jurists divided Stridhana 11100 two 
pategories, saudayika and asaudiyika. Free gifts of 
affection given by relations like the father, the mother, 
or the husband were included in the first category? and 


1 न निहारं स्त्रियः gd: कुटुम्बाद्रहमध्यगात्‌ । 
स्वकादपि हि वित्ताद्धि स्वस्य भतुरनाज्ञया ॥ IX, 299. 


2 ऊढया कन्यया वापि पत्युः पितुगृहेऽथवा । 
भातुः सकाशात्ित्रोर्वा लब्धं सौदायिकं स्मृतम्‌ ॥ 


Katyayana in Dayabhaga-. 
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were declared to be under the complete control of 
women!, The rest of the Stridhana was asaudayika 
Stridhana ; women could not alienate it, but only 
enjoy its usufruct during their life time. 

Originally Stridhana consisted usually of orna- 
ments and costly clothes. In course of time landed 
property also began to be conveyed to women as 
Stridhana property. Jurists of the 7th and the Sth 
centuries discuss the question as to whether women 
possess full powers of ownership over the immoveable 
property so acquired. As may be expected, opinion 
was divided on the point. Katyayana holds fhat women 
possess the power of sale and mortgage even over the 
immoveable property meluded in their Stridhana?. 
Narada differs from him and declares that women 
can dispose of only the moveables in ther Stridhanas. 
Medieval writers generally concur with this views. 

The reason why women were not granted full 
rights over the landed property included 1 their 
Stridhana are not difficult to understand. In the vast 
majority of cases, it used to be a gift’ from the hus- 


1 सौदायिकं घनं प्राप्य स्त्रीणां स्वातंत्यर्भिष्यते | 

यस्मात्तदानृक्शंस्याथं Saat तत्प्रयोजनम्‌ tt Katyayana in Dayabhaga. 
2 सौदायिके सदा स्त्रीणां स्वातंत्यं परिकीतितम्‌ । 

विक्रये चेव दाने च यथेच्छं स्थावरेष्वपि ॥ 

Katyayana 1) Ddayabhaqa. 

3 wat प्रीतेन aqad स्त्रियं तस्मिन्मृतेऽपि तत्‌ | 

सा यथाकाममहनीयाहदाद्वा स्थावरादृते ॥ 

Quoted in Vyarahiramayukha, p 97. 
4 एवं च सौदायिके स्थावरेतरप्रीतिदत्त च स्त्रीणां स्वातंन्र्यम- 
न्यत्र तु स्त्रीधनेऽपि श्च -वतन्थामति मन्तव्यम्‌ ॥ S.C.V., p. 656. 
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band, and so it originally belonged to the property 
of the joint family. It was not in the interest of the 
latter to allowa coparcener to fritter away its resources 
by allowing him to make an unconditional gift to his 
wife from the family property. The gifts were regard- 
ed as valid only during the life of the donees. The 
latter were not allowed to alienate them to any of 
their cognatic relations. Similar considerations opera- 
ted when the property in question was received by the 
woman from her father. The latter’s agnatic relations 
were not prepared to tolerate his conduct, if he pro- 
ceeded to permanently alienate a portion of the im- 
moveable property of the family. Patriarchal joint 
families in ancient times were too much attached to 
their ancestral possessions to allow their transfer to a 
cognatic relation. 

The question of the power of alienation of the 
Stridhana property was approached by the Bengal 
school of the medieval times on different lines. Its 
famous exponent Jimitavahana felt that it was 1l- 
logical to increase the scope of Stridhana, and then to 
curtail women’s powers of disposal over it. He argued 
that it would be proper to describe only that much 
property as Stridhana, which women are allowed to 
dispose of according to their own free will. He there- 
fore limited the scope of Stridhana by refusing to 
recognise its amplified definition, as given in the 
Mitaékshari school, but conceded to women full pro- 
prietary rights over its time-honoured six varieties. 

Did Vijianesgvara intend to invest women with 
full proprietary rights over the whole of his amplified 
Stridhana ? It is a great pity that he should not have 
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specifically discussed this important question. We are 
therefore driven to mere inferences. It is possible to 
argue that there 18 nothing improbable in Vijfianesvara, 
having intended to give full rights to women even over 
the landed property acquired by inheritance or parti- 
tion, and included in their Stridhana. Women will get 
property by inheritance, usually when their husbands 
had separated from the joint family and died 
without leaving any male issues. The husband’s 
action in effecting a separation from the joint family 
had put an end to its interest in his separated share ; 
Vijhanesvara may well have felt that the widow should 
be allowed to have full powers over it. The most 
probable course, which the widow will usually adopt 
in such cases, would be to gift her Stridhana to her 
daughters. These were also the next heirs, even if the 
property was not regarded as her Stridhana. Her 
husband had already effected separation from the 
joint family, and so after the death of the widow, 
daughters were the next normal heirs. So there was no 
reason for Vijfidnesvara to curtail the powers of women 
over the property they had acquired by inheritance. 
As far as the share at partition 18 concerned, it must 
be noted that a woman could get it only when her 
husband or sons had themselves proceeded to divide 
the family property. Whena share was given to the 
wife by the husband or to the mother by the sons, it 
was clearly intended that it was for her special and 
exclusive use. Society would have regarded it as an 
immoral procedure, if sons had proceeded to put 
fetters on the power of their aged and revered mother 
with reference to the share, which they had freely and 
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voluntarily given to her. It is also significant that 
Vijhanesvara, while concluding his discussion about 
the widow's right of inheritance, introduces a number 
01 carefully worded qualifying clauses; but none of 
them even suggests that she was to be a limited heir!. 
It is however very doubtful whether Vijfanes- 
vara really intended to invest the widow with the right 
of disposal over the landed property included in her 
Stridhana, but acquired by inheritance or partition. 
He was not prepared to concede even to the male 
manager of the joint family the full power to alienate 
the immoveable property that he may have himself 
acquired”. Could he then have ever dreaint of-invest- 
ing women with aright, which he was not prepared to 
grant even to the male manager? His silence on the 
point may be simply due to the fact that he tacitly 
accepted the general principle that women are limited 
heirs, a principle which was approved even by 
Brihaspati, the most well known advocate of women’s 
rights. Radical jurists, who advance new theories to 
popularise a much needed reform 111 @ conservative 
society, do 1101, always accept all the deductions that 
can be legitimately drawn from their own premises. 
The Privy Council was therefore night when it declared 
that the property acquired through inheritance by a 
woman, though meluded in her Stridhana, cannot be 
disposed of by her,and will revert back to the next heirs 
of her husband, instead of devolving upon the peculiar 
1 तस्मादपुत्रस्य स्वर्यातस्य विभक्तस्यासंसृष्टिनो धनं परिणीता स्त्री 

संयता सकलमेव गृहणाति । At Yaj., II, 186. 


‡ स्थावरे तु स्वाजते पित्रादिप्राप्ते च पृत्रादिपारतन्ब्यमेव | 
On Yaj., II, 118. 
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-heirs of Stridhana in its narrower sense. How far the 
law should now be changed in this matter will be 
discussed in the next chapter, where the questign of the 
right of inheritance of the widow will be considered. 

We have seen above that there was a school of 
jurists which was opposed to the recognition of the 
amplified definition of Stridhana. The main reason 
for this was not its hostility to the rights of women, 
but the peculiar mode of devolution of the Stridhana 
property. If this property had devolved upon the 
next heirs of the husband, it is quite probable that all 
the jurists would have agreed to the amplification of 
Stridhana proposed by Vijfanedvara. As will be 
soon shown, Stridhana however used to devolve 
usually either upon female heirs or upon the parents or 
brothers of women. So the Stridhana property usually 
went out of the husband’s family. The joint family 
institution was naturally opposed to a course, which 
was calculated to diminish its resources. 

Hindu jurists were, however, unanimous in giving 
to women full proprietary rights over the Stridhana 
in its narrower sense. They have expressly declared 
that the husband has no right to lay his hands upon it. 
If he was compelled to utilise it for his own purposes, 
he had to return it with interest!. If, however, the 
family was in great distress, the husband could utilise 
his wife’s Stridhana to tide over the difficulty. No 
other member of the family, however, could do so. 
Jurists differ as to whether the Stridhana utilised by 


1 वुथादाने च भोगे च स्त्रिये दद्ात्सव दिकम्‌ । 
Devala, quoted in Vyarahadramayu ha, p. 98. 
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the husband to meet abnormal times was to bereturned, 
back to the wife. Yajfavalkya thinks that it need 
not be repaid!. Katyayana holds that if the hus- 
band had promised to return it, he ought to keep his 
word?, An agreement to constitute Stridhana made 
by the husband was binding on his estate; if he died 
without completing it, his next heirs were required to 
carry it out®. 

It is only rarely that we come across a discussion 
of the effects of unchastity on the nght to Stridhana. 
Devala has discussed this topic and declared that an 
unchaste woman forfeits her title to Stridhana*. This 
seems to have been the general view. British courts 
have, however, refused to follow it and recognised 
women’s title to Stridhana inspite of her unchastity. 

The scheme of the inheritance of Stridhana is a 
very complicated one and it has many provincial 
variations. We need not discuss the details of the 
problem here, as they wouldi nterest only the pro- 
fessional lawyer; it 18 sufficient for our purpose to 


1 बुभिक्षे धमकायं च व्याधौ सम्प्रतिरोधके । 
गृहीतं स्त्रीधनं wat न स्त्रिये दातुमहेति ॥ Yaj., II, 147. 
The Mitakshara explains:— भतृव्यतिरेकेण जीवन्त्या धनं न केनापि 
बायदेन ग्रहीतव्यम्‌ | 
2 श्याधितं ष्यसनस्थं च धनिकं्वोपपीडितम्‌ | 
लाव्वा निसृष्टं यत्प्रीत्या दद्यावात्मेच्छया तं सः ॥ 
Quoted in SCY., p. 659. 
3 wat प्रतिशुतं देयमृणवत्स्त्रीधनं सुतैः । 
Katyayana in SCV., pp. 658-9. 
4 भ्रपकारक्रियायक्ता निर्मर्यदार्थनाश्िका । 
व्यभिचाररता या च स्त्रीधनं न च aria ॥ 
Quoted in VMY., 7. 98. 
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refer to general principles. Ifa woman dies without leav- 
ing any issues, andif her marriage had taken place by 
any of the unapproved forms of marriage like the Asura, 
Rakshasa, etc., her Stridhana reverts to her parents or 
brothers!. The reason for this rule is the general 
presumption that the Stridhana in such cases must 
have mainly consisted of the bride-price, which was 
voluntarily returned by the father to his daughter for 
her use during her coverture. If she dies leaving 
some issues behind, her Stridhana would devolve upon 
them. Her father or brother would not naturally 
mind allowing the property to be inherited by 
them; but if she died issueless, the Stridhana or the 
bride-price was demanded back. The law at present 
presumes that all marriages take place by the approved 
forms, and so this rule of inheritance of Stridhana is 
only of historical interest. Stridhana now reverts to 
the husband, if the wife dies without issues. 

A vast majority of jurists from early times lay down 
that Stridhana should devolve upon daughters. It 
usually consisted of omaments and clothes, which could 
be used by women alone; so it was deemed to be in the 
fitness of things that they should be inherited by 
daughters. It 18 true that 11 they had devolved upon 
sons, their wives could very well have utilised the 
articles concerned. But women feel a greater affec- 
tion for their daughters than for their daughters-in- 
law, and this circumstance determined the line of the 
succession. Among daughters, unmarried ones were 


1 श्प्रजस्त्रीधनं wquteniag चतुष्वपि । 
दुहितृणां प्रसुता चेच्छेदोषु पितृगामि तत्‌ ॥ ४2. 11, 145. 
18 [ w.H.0. ] 
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to be preferred to married ones, and among the latter, 
the first claim was of those who were not well-to-dol. 
This devolution is governed just by those principles, 
which would appeal to an impartial and affectionate 
mother. In some schools, if there were no daughters 
living, the Stridhana devolved upon daughter’s 
daughters. Such cases, however, were few in practice. 

In patriarchal societies there is a general pre- 
judice against property passing to female heirs; 
so this principle of allowing Stridhana to devolve on 
daughters did not appeal to a large section of Hindu 
community. As long as Stridhana consisted of a few 
gifts given at the time of the marriage, its devolution 
upon daughters did not meet with much opposition. 
In course of time, however, gifts given by the husband 
during the married life came to be included in Stri- 
dhana. The motive of the husband was no doubt to 
provide the wife against a rainy day, but he rarely 
intended to do so at the cost of his sons. His usual 
expectation was that the property should pass on to 
his sons after the death of his wife. Some jurists 
therefore felt that the most equitable course was to 
allow both the sons and the daughters to inherit the 
Stridhana of their mother. This course is recom- 
mended by Manu*; we may well presume that he is 
very probably referring to the Stridhana property 
given by the husband, though he does not say so in 


। तत्र चोढानृढासमवाये श्रनूढेव गृहणाति । तदभावे परिणीता । तत्रापि 
प्रतिष्ठिताऽप्रतिष्ठितासमवायेऽप्रतिष्ठिता गृहणाति । तदभावे प्रतिष्ठिता । 
Mutakshara on Yaj., I, 145. 
2 जनन्यां संस्थितायां तु समं सवं सहोदराः । 
भजेरन्मातुकं रिक्थं जनन्यइच सनाभयः ॥ IX, 192. 


vit | DEVELOPMENT OF STRIDHANA 275 


so many words. The Bengal, Mithila, Madras and 
Gujarat schools of the Hindu Law rely upon the 
above view of Manu,when they lay down that Stridhana 
consisting of gifts received from the husband 
subsequent to the marriage should devolve equally 
upon daughters and 80081. 

There are many other minor details about the 
inheritance of Stridhana. As they do not throw any 
light on the position of women, they are of interest 
only to the practising lawyer. We therefore need 
not discuss them here. 

The above survey of the history 6f Stridhana 
shows that it was recognised very early in the history 
of Hindu civilisation. Maxims of prehistoric times 
declaring that women can hold no property indepen- 
dently of their husbands were no doubt included in 
law books down to the 5th century a. p ; but they were 
not allowed to affect the development of Stridhana. 
Its scope went on gradually increasing, till eventually, 
in some schools at least, it came to inelude all the 
varieties of property that a woman may happen to 
own. Itis probable that the jurists, who included in 
Stridhana even the property acquired by inheritance 
and partition, did not intend to invest women with the 
right of its alienation. Nevertheless it is indisputable 
that they allowed them at least a life estate in it; 
this concession was indeed a remarkable one for the 
age. Over Stridhana in its narrower sense women 
possessed absolute ownership ; they could dispose of 
it at their own will, and their husbands had no right 
over it. It is true that in times of exceptional diffi- 

1 Dayabhaga, IV, 9-12; Mayakha, IX; SCV., p. 656. 
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culties Stridhana could be used for the general needs 
of the family, but that was a liability that could not 
be equitably avoided. It is worth noting that some 
jurists have laid down that Stridhana spent even on 
such occasions ought to be refunded to women on the 
return of prosperity to the family. 

The survey of the scope and the development of 
Stridhana discloses that a considerable regard was shown 
to the economic needs of the weaker sex. The law, 
as it was developed by Vijiifmesvara, was no doubt 
remarkably liberal for his age, for it included all 
property, howsoever acquired, under the category of 
Stridhana. It is true that Vijfdnesvara probably 
did not intend to give women the full right of disposal 
over the immoveable property, acquired through inheri- 
tance or partition. Women, however, had no right to 
complain in the matter, for male coparceners also had 
no such unrestricted right even over their own self 
acquired property. 

This history of Stridhana is undoubtedly a proud 
and glorious chapter in the story of Hindu civilisation. 
It discloses a constant and continuous tendency in 
Hindu society to increase the scope of Stridhana, 
ususally at the expense of men’s nghts. Women were 
also invested with the right of its independent disposal; 
even the husband could not touch it save under ex- 
ceptional circumstances. This state of affairs com- 
pares very favourably with that in England, where 
down to 1870 a. D., marriage suspended the very 
legal existence of the wife, whose entire property, 
whether inherited or  self-acquired, automatically 
passed under the husband’s control at the very 
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moment of her marriage, unless secured by a previous 
settlement. 

Only a few words are necessary in connection 
with the future development of the Stridhana law. 
All the categories included in Stridhana by Hindu 
jurists have been recognised by modern courts. They 
however hold that the property, which the widow 
inherits from her husband, is not Stridhana in the 
technical sense, and that she cannot therefore dispose 
of it at her own free will. How far the law should 
be changed in this respect will be considered in the 
next chapter, where the widow’s right of inheritance 
will be discussed in detail. 

Smritis have laid down that any income, which a 
wife will acquire by her own exertions, will not be her 
Stridhana, but will be merged in the general income 
of the family. We have already shown above (ante, 
p. 268) how this apparently unreasonable rule came 
to be laid down. Circumstances have, however, chang- 
ed now. It 18 but fair to admit that what an educated 
wife earns as a teacher, or a professor, or a doctor, 
or an uneducated wife as a field labourer or a 
factory worker, should be primarily regarded as 
her own property. The husband should have no nght 
over it. It should be left entirely to the wife, as to what 
portion of her earnings she would devote to the general 
family expenditure. In actual practice it would be found 
that a woman factory worker, for instance, will spend 
a lesser amount on herself than her husband would do, 
out of the wages they receive from their employer. 

In spite of the specious theory of the joint owner- 
ship, the husband is usually the de facto controller of 
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the family purse. The present age is an individualis- 
tic one and the modern wife, whether educated or 
uneducated, often feels that it should not be necessary 
for her to get the sanction of her husband for every 
little expenditure that she may have to incur on her 
behalf. In order to get over the embarrassing situa- 
tions often arising on such occasions, she often feels 
that it would have been much better if she had a share 
in her father’s property, the income of which she could 
have spent at her own free will. There are, however, 
several serious difficulties in the way of giving the 
daughter a share in the patrimony, as will be shown in 
the next chapter (pp. 293-6). It has, however, to be 
admitted that owing to inherited traditions, the husband 
is often inclined to assume a patronising air when sanc- 
tioning any expenditure for the wife, which 18 not 
relished by him. It has further to be recognised that 
whether in the west or in the east, there 1s not yet a 
proper appreciation of the unpaid work for the household, 
which the wife ungrudgingly does for the common wel- 
fare of the family. Gifts from the husband form an 
Important item in the Stridhana as envisaged by Hindu 
jurists, and its scope went on gradually increasing in 
course of time. The difficulties of the modern sensi- 
tive wife, above referred to, will disappear if the law 
enjoined that a small percentage of the monthly income 
of the husband shall be given to the wife as her Stri- 
dhana, to be spent by her at her own sweet will, either for 
her own sake or for the sake of the family. An orientation 
in the development of Stridhana on this line is necessary 
in the modern individualistic age. It will immensely 
help in increasing the happiness of many a family. 


CHAPTER IX. 


PROPRIETARY Ricuts : 
INHERITANCE AND PARTITION. 


We shall now continue our story of the develop- 
ment of the proprietary nghts of women. We surveyed 
in the last chapter the position of the wife, vis-a-vis 
her husband, regarding the ownership of the family 
property, and discussed the evolution of Stridhana. It 
wasall along a story of gradual but continyous progress. 
In this chapter we shall discuss the nghts of inheri- 
tance and partition, which are undoubtedly more 
important than the right to Stridhana. As already 
shown in previous chapters, the angle of vision with 
which the daughter, the wife and the widow were 
looked upon varied in different ages. Naturally 
therefore, the development of their rights of mnheri- 
tance and partition proceeded on different lines. 
It would be therefore convenient to discuss it separa- 
tely. The present chapter is therefore divided into 
four sections ; the first three deal with the nghts of 
inheritance of the daughter, the widow and other 
female relations respectively, and the last one with the 
rights at partition. 

SEcTION I. 
Daughter’s Right of Inheritance 


A reference has been already made to an old 
saying that a son, a wife and a slave can own no pro- 
perty independently of the father, the husband and 
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the master (ante, p. 261, n.1). The daughter is obviously 
intended to be included here under the son. In more 
than one place in the later Vedic literature we come 
across the view that women have no right of inheritance!. 
There is no doubt that in very early times there was a 
general prejudice against property devolving upon female 
heirs by inheritance. The daughter formed no ex- 
ception. She was expected to increase the assets of 
her father’s family by bringing a bride-price. That 
she should get a share in and decrease the corpus of 
her father’s property would have appeared as very 
preposterous. to men at the dawn of civilisation. The 
very conception of Stridhana shows that women could 
normally: get property only by way of gifts from their 
relations at or subsequent to their marriage. There 
was no possibility of their acquiring any estate either 
by inheritance or by partition. 

Among the female heirs the brotherless daughter 
‘was the first to succeed in establishing her right of 
inheritance. Circumstances were more favourable for 
the recognition of her right than that of the wife 
or the widow. As shown in the last chapter, in the 
patriarchal atmosphere the wife could advance no 
claim in competition with her husband. The widow 
often used to marry or get a son by Niyoga; so the 
problem of her inheritance did not arise in society in 
any acute form. We have already shown (ante, pp. 
11-4) how the daughter in the Vedic age was well educa- 
ted and possessed full religious privileges. Probably 


1 तस्मास्स्त्रियो निरिचन्िया भ्रवायादीः । 7-.S., VI, 5, 8, 2. 
ता (स्त्रियः) नात्मनहचहत न दायस्य चेशत । 5.37. IV, 4,2,13. 
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she could not herself offer funeral oblations to the maneg, 
but she could get this done by her son. For all reli- 
gious purposes the Vedic father could thus regard a 
daughter to be as good as a son!. He had a strong pre- 
judice against adopting a 8002. He therefore preferred 
property passing to his own daughter in preference to 
a stranger, who by a religious fiction, was to be re- 
garded as an adoptive son. He could also usually arrange 
for the perpetuation of his own family by making an 
agreement with the son-in-law that he should send 
back his first son to contmue his maternal grand- 
father’s family. : 

Amongst women, a brotherless daughter was 
thus the first to get her nght of inheritance recognised. 
This happened as early as the time of the Rigveda, 
for there is no doubt that one of its early hymns refers 
to a _ brotherless daughter getting her share of 
patrimony’. This right of inheritance, however, was 
not an unmixed blessing. The Vedic age put a high 
premium on the son, and sons-in-law were often 


1 It is true that in Dharinagastra literature, generally the 
-gon of a Putrika is classed as a substitute for a real son; in early 
times, however, in some localities the daughter herself and not her 
son was regarded as the substitute. Thus V.D.S., XVII, 15 states 
तृतीयः पुत्रिका and not qfqerqa: । ^ similar conclusion can be 
drawn from Manu 1X, 184. From the Rajatara.gint we find that 
Queen Kalyanadevi, wife of King Jayapila, was herself regarded as 
a Putrika by her father. A 19th century Pandit of Kashmir had 
done the same at the time of Dr. Buhler’s visit to that state. 


2 न हि ग्रभायारणः सुशवोऽन्योदर्यो भनसा मन्तवा उ । 7. ४11, 4, 8. 


3 भ्रभूतेव पुंस एति प्रतीची गर्तारुगिव सनये धनानाम्‌ । 
R.V., I, 124,7. 
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unwilling to allow their sons to revert back to the 
families of their maternal grandfathers. In the 
present age there 18 a keen competition for the hand of 
a maiden, who 18 her father’s heir ; in the Vedic age she 
found it not always easy to marry and had often-to 
remainaspinster!. Even when the father of a brotherless 
daughter gave an assurance that he did not regard her 
as a Putriké and would not claim her son, prospective 
bridegrooms feared that there may be a mental re- 
servation behind the promise? They would usually 
refuse to accept the daughter and her estate. 

There is: evidence to show that the right of a 
brotherless daughter to inherit her father’s estate 
continued to be recognised down to €. 400 ए. c. In 
the Therigatha we come across an interesting incident. 
We find a mother trying to dissuade her daughter 
Sundari from entering the nunnery by pointing out. 
that she had become a full heir to her father’s exten- 
sive estate as the latter had become a monk; she 
should therefore think of marriage and pleasure, 
and not of nunnery and penance®. It 18 clear from 
this story that a brotherless daughter was recognised 
as an heir in north-eastern India during the 5th 
century B. C. 


1 gaat: सन्ति जामयः सर्वा लोहितवाससः | 
भ्रभातर इव योषास्तिष्ठन्तु हतवत्मनः ॥ 4. V., 1, 17,1. 
यास्क 00171116 (६:-श्रभातुकाया शअनिर्वाह भ्रोषमिकः । IIT, 5. 
2 प्रभिसंधिमात्रात्पुत्रिकेत्येके | 
G.D.S., XXIX, 17 ; see also V.D.S., > ४.5. 
3 पिता qenfarett gee भंज भोगानि सुंबरी त्वं दायादिका कुले । 
Thg., No. 827. 
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By about 200 8. ©. girls ceased to be educated 
and began to be married at an early age. There was 
a general deterioration in the status of women, who 
were gradually losing their religious privileges. All 
this tended to adversely affect the proprietary rights 
of the daughter. A school came into existence which 
opposed her right of inheritance, even when she had 
no brothers. Apastamba reluctantly allows a daugh- 
ter toinherit, but only if there is no agnate, or teacher 
or pupil to claim the property. This was a very 
remote possibility, for agnates include relations upto 
the 7th degree. He would rather preferthe property 
to be given to a public cause than to a daughter!. 
Vasishtha (XV,7) and Gautama (XXVIII, 21) do not 
mention the daughter in the list of their heirs. The 
same is the case with Manu?. 

The majority of jurists, however, wanted to 
continue the old tradition, and allow the daughter 
to inherit her patrimony, if there were no _ son. 
The Mahabharata in one place maintains that it would 
be manifestly unfair and inequitable to allow a sub- 
sidiary son to get an inheritance, when there was a 


1 ganna यः प्रत्यासन्नः सपिण्डः । तदभावे भ्राचार्यः । भ्राचार्या- 
भावे भ्रन्तेवासी हत्वा धर्मकृत्येषु योजयेत्‌ । दृहिता वा । IT, 14, 2-4, 


2 न भातरो न पितरः पुत्रा रिक्यहराः पितुः | 
विता हरेदपुत्रस्य रिक्थं भातर एव च ॥ IX, 185. 
Kulluka takes the expression पत्नीदहित्रहितस्य as understood in 
the second line in order to support his view that Manu admits the 
daughter as an heir to her father. There is nothing in the text or 


context to support this assumption. 
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daughter to claim it!. She must at least get half the 
property, if not the whole*. Kautilya is also inclined 
to recognise the daughter as an heir, though perhaps 
to a smaller share (III, 5). 

Yajnavalkya, as may beexpected, warmly cham- 
pions the cause of the daughter and lays down that she 
should be the next heir after the son and the widow 
(II, 185). Brihaspati tries to disarm the opposition 
by sweet reasonableness. He points out that the 
daughter springs from one’s own body justlike the son; 
how then can anyone inherit the property, when she 
18 still alive (X XV, 55) ? Narada advances a similar 
argument. Is not the daughter as much the child 
of her parents as the son? How then can her right 
of inheritance be defeated in the absence of the 
latter’ ? 

There was a school of jurists which suggested 
that a brotherless daughter should be regarded as 
an heir only till she was married and well settled in life. 
Katyayana was its chief exponent*. Hindu society, 
however, refused to accept this opinion, and the school 
of Yajnavalkya, Narada and Brihaspati eventually 
earried the day. F'rom c.500 a.p. nobody has called into 


1 यथेवात्मा तथा पत्रः पुत्रेण दुहिता समा | 

तस्यामात्मनि तिष्ठन्त्यां कथमन्यो धनं हरेत्‌ ॥ 

बुहितान्यत्र जाताद्धि पुत्रादपि विशिष्यते । XIII, 80, 11. 
Wye समग्राहा चाधर्ित्यपरे fag: । XILI, 88, 22. 
3 बुग्राभावे तु दुहिता = व्यसत्नकारणात्‌ । XITI, 50. 
पत्नी पत्युधनहरी या स्यादष्यभिचारिणी | 


तबभावे तु इुहिता यद्यन्‌ढा भवेत्तवा i Quoted in the Miakshara 
at ४९). IT, 185-6. See also SCV., p. 687. 
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question a daughter’s mght to inherit her father’s 
property in the absence of a brother. The right 
has been recognised also by the British courts. 

The estate which a daughter inherits is usually a 
limited one. Itis an absolute one only in the Bombay 
presidency. Everywhere else she acquires only a 
life estate. The Bombay custom of allowing the 
daughter to bcome an absolute owner of her patrimony 
is at least as old as the13th century. An inscription 
of this period, discovered in Kolhapur, refers to the sale 
of a piece of land by a woman, who had inherited it from 
her father!. The Bombay law on this point has been 
working smoothly and has caused no havoc in the 
joint family. It is now high time that it should be 
extended to other provinces as well. 


DAUGHTERS WITH BROTHERS 


Let us now consider the rights of inheritance of 
a daughter who has brothers. Patriarchal traditions 
were reigning supreme at the dawn of the Aryan 
history, and they were not favourable for the re- 
cognition of a daughter’s right of inheritance in com- 
petition with a brother. From c. 800 ए. 0. marriage 
became obligatory for girls, and society felt that they 
should get proprietary rights in the families of their 
husbands and not in those of their fathers. 

In the earlier period, however, girls were fairly 
well educated, and very often they would remain 
unmarried either by choice or by the force of cir- 
cumstances. In such cases it was recognised that 

1 सोमेद्वरभद्टस्य दुहितुः सकाशादगृहीत्वा पूर्वोक्तब्राह्मणेभ्यो दत्तवान्‌ | 

HK. J., Vol. III, 2. 215. 
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they ought to be allowed to have a share in their 
fathers’ property. A Vedic stanza expressly refers to 
an old maiden claiming her share in her patrimony!. 
Usually, however, daughters married, and _ then 
they did not get any share in their patrimony. 
A Vedic poet expressly informs the brother that he 
should not give any share to his sister ; she 1s after all 
to migrate to a different family?. 

It has been argued that there was a school of 
jurists, no doubt representing a small minority, which 
favoured the recognition of the right of inheritance 
of the danghter along with theson as early as ८. 5008. c. 
The only evidence for this view is a passage in the 
Nirukta, where arguments are undoubtedly advanced 
to support the daughter’s claim. The passage in 
question is, however, a clear interpolation. We may 
nevertheless examine here the arguments advanced in 
it. We find that the champions of the daughter’s claim 
were mainly relying on the authority of two old 
verses. ‘The first of these occurs in the Rigveda’. 
Unfortunately it is a very obscure stanza difficult to 
interpret with certainty. It appears to refer to an 
agreement by the father of an only daughter with his 
son-in-law to the effect that his first son will revert 
to the maternal grand father to continue his family. 

1 श्रमाज्‌रिव पित्रोः wat सती समानादा सबसस्त्वामिये भगम्‌ | 

कृधि प्रकेतमुप मास्या भर दद्धि भागं तन्वा येन भामहः ॥ 
R. V., Il, 17, 7. 

2 न जामये तान्वो रिक्थमारंक्‌ चकार mi सनितुनिदानम्‌ । 

R. V., Ill, 31, 2. 

° श्ासद्रहिनवृंहितुनप्त्यं माद्विद्रा ऋतस्य दीधिति सपर्यन्‌ । 

पिता यत्र वुहितुः <> {८८ संशग्म्येन मनसा दधन्‌ वे ॥ 111,81,1. 
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At any rate it does not refer to any night of 
inheritance of a daughter, who had brothers as well. 
The second authority relied upon by this school is a 
stanza, which it attributes to Manu!. This verse does 
not, however, occur in the present Manusmritt and 
it directly contradicts its doctrines enunciated else- 
where in the book. Further, it has to be pointed out 
that it does not at all support a daughter’s right to 
inherit along with sons. To argue that the term 
mithunanam in this verse governs the word putranam, 
the joint expression mithunanam putranam meaning 
children of both the sexes, is a procedure that can 
hardly be justified. The expression mithunanam 
refers to parents, and the author of the verse opines 
that parents should divide their estate equally among 
their sons, without assigning a special share to the 
first-born, as recommended by some early jurists. 

It therefore appears that if there was really a 
school of jurists in the 6th century B.c., which wanted 
to champion the cause of daughters’ inheritance, even 
when they had brothers, it could adduce no really 
authoritative texts in its support. ‘The passage in the 
Nirukta, where this discussion occurs, is very proba- 
bly a later interpolation. It is therefore extremely 
doubtful whether any such school at all existed in 
early times. 

The general opinion of Hindu society was that 
sisters should get no share in the patrimony, if they 
had brothers. This is the opinion of the Dharmasastra 


1 faster garert बायो भवति धर्मतः । 
मिथनानां विसर्गादौ मनुः स्वायभुवोऽब्रतीत्‌ ॥ ५१५10, 117, 4. 
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literature, and Kautilya concurs with 161. There 18 only 
one writer, who assigns a small share to the daughter 
along with sons. It is Sukra. Sukracharya, the famous 
teacher of the Asuras, loved his daughter Devayani 
dearer than his own life. It is therefore in the fitness 
of things that he should have been the only Smniti 
writer to assign a small share to the daughter, even 
when she had _ brothers?. 

Sukra lays down that if a person divides his 
property in his own life time, he should assign one 
share each to his wife and sons, half a share to his 
daughters, and one fourth a share to his daughter's 
sons. Ifthe division took place after his death, the 
sister was to get one eighth the share of the brother’. 
In actual practice the division of property usually 
takes place after the death of the father; so even 
under Sukra’s dispensation, the daugher got only a 
very small share in the patrimony. 

Sukra seems to be the only jurist, who has 
championed the cause of a daughter’s share in her 
patrimony, even if she were not brotherless. Vishnu‘ 


1 gararat gfgeat । III, 6. 


2 Sukrasmriti as a whole is as late as about 1300 A.D., and 
it is not impossible that its scheme of inheritance which assigns 
the daughter a share equal to half that of the son, may be due 
to the influence of the Muslim law. 


3 ARTA वे Sal: पुत्राः स्वस्य च वे स्त्रियः 1 
स्वभागाधहरा कन्या वौहित्रस्तु तदर्धमाक्‌ ॥ 
मृताष्ि तु पुत्राद्या उक्तभागहराः स्मृताः । 
मात्रे दद्याच्चतुर्थाशं भगिन्य मातुरधिकम्‌ ॥ IV, 6, 299-800 
“ मातरः पुत्रभागानुसारेण भागहारिण्यः । भ्रनूढा बुहितरश्च । 
XVIII, 34. 
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and Narada! also apparently seem to have recom- 
mended the same course; but their intention does not 
appear to have been to allow the daughter to take away 
her share after the marriage. Narada expressly de- 
clares that the daughter’s share in the patrimony was 
intended only for her maintenance till her marriage?. 

Though Sukra was in a hopeless minority, his 
scheme of inheritance appealed to some sections of 
the community. There is evidence to show that some. 
fathers used to follow the principle recommended by 
Sukra and divide their property both among their 
sons and daughters. This was probably the case 
when the property was self-acquired. We actually 
come across such a case in a Mysore epigraph. An 
inscription,dated 1188 a.p., refers to a gentleman named 
Machi, partitioning his landed property both among 
his sons and daughters. The sons of the latter en- 
croached upon the lands of the sons of the former; 
the epigraph refers to the settlement of the dispute. 

Smritis and inscriptions, which attest to a daugh- 
ter being assigned a share in the patrimony, are ex- 
ceptions and not the rule. The general opinion of 
society was that women should get shares, directy or 
indirectly, in the property of their husbands and not 
in that of their fathers. Marriages had become 
obligatory for girls by c. 800 8. c., and so the cases of 


1 wivoratansiml देयः कनिष्ठटायावरः स्मृतः । 
समांशभाजः शेषाः aera भगिनी तथा । XII, 18. 
2 या तस्य दुहिता तस्याः पित्रयोऽज्ञो भरणे मतः । 
went water: परतो बिभूयात्पतिः ॥ XIU, 27. 
E. C., VI, Mudgere No. 24 
19 [w.H.0.] 
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spinsters remaining unprovided did not at all arise in 
society in the subsequent period. 

Since marriages had become obligatory for girls, 
it was naturally laid down that reasonable expenses in 
connection with them should be a charge on the family 
property. If afather died before his daughters had been 
wed, the sons were bound to spend reasonable amounts 
for their suitable marriages out of the family estate. 
What precise amount a brother ought to spend for 
his sister’s marriage could not obviously be laid down 
in the law books ; it used to vary with the status and 
circumstances of each family. A general rule, however, 
has been laid down that a brother should spend for his 
gister’s marriage an amount equal to a one fourth 
share!. The language used in this connection is rather 
vague, and is capable of the following three divergent 
interpretations. (1) Each brother should forswear 
one fourth the share he has received, and the amounts 
so pooled together should be equally divided among 
the sisters and spent for their marriages. In practice 
this principle was likely to lead to anomalies, if the 
sons and daughters in a family were not equal in 
number. Thusif there was only one sister and she had 
four or more brothers, her marriage portion was bound 
to be greater than the individual share of her brothers. 
If the above ratio of the brothers and sisters were 
reversed, the marriage share of a sister would have been 
very inadequate ; it would have been one sixteenth 
the share of the brother or even less. (2) A second 

1 श्रस॑स्कृतास्तु संस्कार्या चातुभिः पु्वंसस्कृतंः | 

भगिन्यत्च निजावंशादत्वाज्ं तु तुरीयकम्‌ ॥ Yaj., II, 124. 

See also Vanu, IX, 118. 
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interpretation of the rule suggested that the property 
should be divided into as many shares as there are 
children, and daughters should be given one fourth of 
the share thus ascertained. This arrangement also 
18 likely to produce anomalies similar {0 * {11086 men- 
tioned in connection with the first interpretation. 
(8) A third school therefore has pointed out that the 
real intention of the jurists in laying down this rule is 
that the patrimony should be so divided that ulti- 
mately the resulting marriage share of each sister 
should be equal to one fourth the share of each 
brother. This interpretation is obviously the one 
intended by our jurists}. 

Hindu jurists, however, declare that their inten- 
tion is not so much to assign a one fourth share to the 
daughter, as to make adequate provision for her marri- 
ago2. To get his sister married was the sacred duty of 
the brother, and if her one fourth share was insufficient 
for the purpose, the brother was required to spend 
an amount even equal to his own 8118169. Some 
jurists go to the extent of laying down that even if 
there were no family estate, the brother ought to meet 
the marriage expenses of his sister from 18 self 
acquired property’. If, on the other hand, the family 
property was extensive and the reasonable expenses 
of a suitable marriage did not amount to the legal one 

1 See SCV., pp. 625 ff; VMV., pp, 581 ff. 

2 कन्याभ्यहच fared देयं वैवाहिकं वसु | Devala in 871 ,, p. 625. 

3 यदि संस्कारपर्याप्तमपि वपितुधनं नास्ति तदा पृत्रसमभागितैव 
बृहितृणाम्‌ । 111८. p. 582. 

4 श्रविद्यमाने पित्रथे स्वांशादुदुत्य वा पुनः 

द्मवद्यकार्याः संस्कारा धातभिः धुर्वसंस्करतैः । Narada, XIII, 84. 
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fourth share, the sister was not to take away with 
her the balance remaining unspent. It will be thus 
seen that while anxious to make adequate provision 
for the marriage of a sister, Hindu jurists have dis- 
approved of the principle that she should inhent a 
share along with her brothers, and carry it away with 
her after the marriage. 

The reasons for this attitude are not difficult 
to understand. Marriage had become absolutely 
necessary for daughters. So there was no possibility 
of spinsters remaining unprovided. There was a 
general prejudice against the introduction of an out- 
sider among the land holders of a village since early 
times. This, however, was inevitable if the daughter, 
who was usually married to some outsider either in a 
near or a distant village, was allowed to claim a share. 
We must further remember that down to the middle 
of the 19th century, communications were difficult and 
dangerous, and it was not easy for a daughter or her 
husband to manage her landed property situated in a 
distant village. To give a share to the daughter in 
immoveable property was thus not a feasible proposi- 
tion. As far as the moveables were concerned, she 
used to get a fair share in them as presents at the time 
of her marriage, or as an heir to Stridhana estate. 
Hindu society therefore felt that the best way to pro- 
vide for women was to invest them with proprietary 
rights in their husbands’ and estates, not in their 
fathers’ property. 

1 तस्मात्सस्क। रोपयुक्त ^: ae बानमात्रं विवक्षितम्‌ । VMV., p. 582. 


भ्नन्‌ढा इति fae even विवाहार्थं पुत्रभागानसारिभागहरणं 
न पनर्नत्णाभिव दुहितृणां दायविभागार्थमिति गम्यते । 3८717,, 7. 625. 
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Circumstances have however now changed, and 
the law of inheritance requires some alterations with 
regard to the daughter. Marriage is no longer a 
necessary event in the life of every woman. A class 
of educated women is coming into existence who, 
either owing to the desire for social service or 
through the force of circumstances, do not get married. 
These ladies cannot obviously get any proprietary 
rights through the husband. The law, as it stands 
today, does not allow them any share in their fathers’ 
property as well. So they remain altogether unpro- 
vided for. As we have shown above (ante,*p. 281), such 
women used to get a share in their patrimony in Vedic 
times. We should revive this right today. As these 
women lead single life, their family responsibilities 
would be naturally less than those of their married 
brothers. It is therefore but fair that their share in 
the patrimony should be smaller than that of a 
married brother, who will have a family to provide 
for. It is therefore reasonable to suggest that the 
share of the unmarried sister should be half that of 
her married brother. 

Should a daughter, who gets married, also receive 
a share in her patrimony even when she has a 
brother? In 1986 a bill was introduced in the 
Imperial Legislative Assembly, which inter alta sought 
to give the daughter the same share in the patrimony 
as the son. This clause, however, had to be with- 
drawn as the public opinion was not in its favour. 
It is easy to argue, as was actually done by some 
jurists in ancient India, that a daughter being as 
much a child of her parents as the son, should not 
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be deprived of a right conceded to her brother. 
A careful analysis of the whole situation will, how- 
ever, show that on the whole it will not be in the 
interest of society to grant this right to the daughter. 
In the first place she will tind it difficult to excercise it. 
Division of the family property usually takes place 
after the death of the father. A daughter, who has 
been married, say ten years before this event, will not 
be having a precise idea of the moveable property of her 
paternal family, as she will be spending most of this 
time in her new home. It may be that during this 
period her father’s family may have deteriorated 
financially, and as a consequence, sold away part of 
its ornaments to tide over the difficulties. As usually 
families keep such transactions secret, the daughter 
is not likely to know much about their precise nature 
or extent. If, as a consequence of these transactions, 
the moveable property brought forward at the time 
of the partition is less than what it was at the time 
of her marriage, the daughter would feel that her 
brothers have conspired to cheat her of her legitimate 
share. ‘Their explanations may or may not satisfy 
her. On the other hand, it is very easy to conceal 
cash, jewellery and ornaments, and crafty brothers 
can easily defeat their sisters’ rights by producing 
only a part of them. There are very few families 
that keep their moveable property in the form of cash 
balances in banks. Misunderstanding and heartburning 
will therefore be difficult to avoid between brothers 
and sisters at the time of partition. 

The allotment of a share in the immoveable pro- 
perty is also fraught with difficulties. Holdings of land 
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in India are already very small and uneconomic ; their 
size will be reduced to half, if the daughter receives 
a share in the patrimony equal to that of ason. This 
will be a national calamity. It may be argued that 
the rights of the weaker sex should not be sacrificed 
even for avoiding a national economic calamity. 
There is a force in this argument. But we would point 
out that there are further difficulties in the way. 
The daughter after her marriage will usually go 
away to a different village or town to live with her 
husband. She will therefore be an absentee land-lord 
and will find it difficult to manage her property 
in a distant locality. Her actual income from her 
share will be considerably less than that of her 
brother’s share. 

It has further to be admitted that soon after her 
marriage, the centre of interest and affection of the 
daughter naturally shifts to her new home. She 
becomes more and more immersed in her own family 
and children, and has no opportunities as before, either 
of identifying herself with the interests of her parents’ 
family, or of controlling or even noticing its financial 
transactions. It would be unfair to saddle her with 
any liabilities which her parents’ family may have 
incurred as a consequence of certain steps taken after 
her marriage, about which she was not and could not 
be consulted. And this would be inevitable in prac- 
tice, if the married daughter 1s assigned a share in her 
patrimony. To suggest that the consent of the 
daughter should be previously obtained on such 
occasions is impracticable. For usually the members 
of a family do not like its transactions like sale or 
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mortgage of family property to be discussed by or 
communicated to even their near relations. 

The present situation, however, 18 very unfair to 
the woman. She has no share in her patnmony and 
her condition becomes pitiable, if her husband aban- 
dons her and contracts a second marriage or takes to 
vicious life. He can even escape his liability to give 
her a maintenance on the plea that she refuses to live 
with him. And what woman of self-respect will wel- 
come her husband’s home, if she 18 to be treated there 
merely as an unpaid and unwanted maid-servant ? 
The best. way, however, to meet the situation is not to 
assign a share to the woman in her patrimony, but to 
improve and enlarge her economic rights in her new 
family, of which she becomes an important member, 
and with the interests of which she becomes absolutely 
identitied. It should no longer become possible for a 
husband to institute a suit for the restitution of con- 
jugal rights, and escape his liability to maintain his wife 
on the plea that she refuses to obey the decree of the 
court to live with him. If it is proved that the wife 
has to stay away from the husband for no fault of her 
own, she should become entitled to get, not merely a 
maintenance, but also a share equal to that of a son. 
It may be reealled that Yajnhavalkya allows the wife 
a one third share in the husband’s property under 
such circumstances!, As marriages usually take place 
between families of approximately equal financial 
status, the share which the wife will receive in her 
husband’s property is not likely to be smaller than the 


1 श्राज्ञातम्पादिनीं दक्षां वीरस्‌ प्रियवादिनीम्‌ । 
त्यजन्दाप्यस्तृतीययांश्ञमद्रव्यो भरणं स्वियाः ॥ 1, 76. 
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one which she would have obtained as a daughter from 
her patrimony. 

If the present law is amended on the above lines, 
it will not become necessary to complicate matters 
by giving the daughter a right to a share in her patri- 
mony, which may be of doubtful benefit to her in 
actual practice, and which may also sometimes land 
her into financial liabilities, for which she may not be 
really responsible. Normally speaking, more than 90 
per cent. couples can pull on well with each other, and 
there would be no necessity in such cases for the wife to 
demand a separate share from her hwsband. Un- 
necessary fragmentations of holdings, which would 
become necessary if all daughters are given a right of 
inheritonce in their patrimony, will thus be avoided, 
In the few abnormal cases above referred to, where the 
condition of women at present becomes pitiable on 
account of their having no share in the patrimony, 
they would obtain the necessary relief by getting 
definite rights in their new families available even 
against the husband during the coverture. 

For several centuries the Hindu wife has been 
occupying a position of subordination to her hus- 
band on account of her illiteracy and want of general 
knowledge and experience. There is an unconscious 
tendency in the average husband, both in the east and 
in the west, to assume a slightly condescending air 
when any money is to be sanctioned for the normal or 
special needs of the wife. 0०९९6 wives naturally 
resent this tendency and feel that they should have 
an income of their own, which they should be able to 
spend at their own free will. The best way to avoid 
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this difficulty and consequent unpleasantness is not. 
to grant a share in the patrimony, but to create anew 
variety of Stridhana from the husband’s income, 
which the wife should beat liberty to spend without his. 
sanction. As anatural corollary of the principle that 
the husband and the wife are the joint owners of the 
family property, and as a recognition of the valuable 
unpaid work which the wife ungrudgingly does for 
the household, she should be entitled to receive a small 
percentage of the monthly income of the family as her 
own Stridhana, to be spent by her at her own sweet 
will, either for her own sake or for the sakeof the family. 
An orientation in the development of Stridhana on 
this line will remove the difficultiesof the modern 
sensitive wife. It will also render unnecessary the 
creation of the new right to a share in patrimony, 
which in practice will be difficult to excercise, and will 
lead to unnecessary and harmful fragmentations of 
land holdings. 

The above discussion will show that the following 
changes are necessary in the law of mheritance, as far 
as the daughter 1s concerned :— 

(1) The daughter should have the nght to a 
share in her patrimony, equal to half that -of her 
brother, if she remains unmarried. She should lose 
this share on her marriage. 

(2) She should have the right to demand that 
an amount from her patrimony, equal to one half 
the share of her brother, and not equal to only one 
fourth such share as laid down by Smritis, should 
be spent on her education and marnage. When 
Smritis were written, it was not necessary to incur 
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any expenditure for the education of the daughter. 
Now the situation has changed, and it has become 
quite essential for a daughter to be educated properly 
in order to get her suitably married and settled in 
life. 


Section 2 
Wipow’s Ricut or INHERITANCR. 


The proprietary rights of the wife during the 
coverture have been already considered in the last 
chapter. We shall discuss now her nights during 
widowhood. Jet us first take up the question of her 
right to inherit her husband’s proporty. 

We have already seen that there was a general 
prejudice in early times against allowing women to 
hold property. Even the wife, who was regarded as 
the husband’s co-owner in the family property, had 
only very limited rights as against her consort. It 
18 then no wonder that for a long time widow’s right 
to inherit her husband’s property should have re- 
mained unrecognised. Vedic texts, which declare 
women to be incapable of inheriting any property!, are 
particularly aimed against the widow. Joint family 
of the patriarchal type was the order of the day ; 
males alone could be coparceners in it, women being 
allowed only a maintenance. In early times the 
custom of Niyoga was very common; so widows 
without sons were very few. A vast majority of 


1 wenticenal निरिन्द्रिया भ्रवायादीः । 1. S., VI, 5, 8, 2. 
ताः (स्त्रियः) नात्मनहचनंशत न दायस्य ATT ॥ 
9. Br., IV, 4, 2, 18. 
तस्मारः भान्‌ दायादः स्त्री श्रवायादी | M.S., IV., 6, 4. 
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widows therefore used to get their husbands’ shares, 
if not directly as their heirs, at least indirectly as the 
guardians of their minor sons. Very often they. used 
to marry, and so the question of giving them a share 
in their dead husbands’ property would not arise at 
all. The refusal to recognise the widow as an heir 
to her husband was thus causing not much actual 
hardship in society. 

We therefore find that down to ८. 300 ए. c., the 
right of the widow to inherit her husband’s property 
was not recognised by any jurist. Vedic texts were 
definitely opposed to this right. Most of the Dharma- 
siitra writers adopt the same attitude. Baudha- 
yana expressly rejects the widow’s claim on the 
authority of the Vedic texts referred to in the last 
para. Apastamba lays down that in the absence 
of the son the property should devolve, not upon 
the widow, but upon the nearest male sapinda. If 
none such within seven degrees is in existence to claim 
the property, it should devolve upon the preceptor. 
If he also is dead, then it should be taken over by a 
disciple of the deceased to be spent for charitable 
purposes!, This detailed scheme of Apastamba 
about the devolution of property nowhere mentions 
or provides for the widow. ‘The same is the case with 
Manu. He lays down that the property of a sonless 
person will first devolve upon his father, then upon his 
brother, and finally upon a sapinda and a sakulya in 
accordance to his propinquity. When none of these is 
forthcoming, first a preceptor, then a disciple, and 

पुत्राभावे यः प्रत्यासन्नः सपिण्डः । तदभावे प्राचार्यः । भराचार्या- 
भावेऽन्तेवासी हृत्वा wie योजयेत्‌ । बुहिता वा । Il, 14, 2-4. 
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finally the king should take it away!. Elsewhere 
he recognises the mother also as an heir?; the widow 
is, however, nowhere mentioned as possessing any 
rights of inheritance. It is true that Kullika, a 
15th century commentator, no doubt contends that 
in Manu smriti CX, 185, though not expressly men- 
tioned, the widow is intended to be understood as 
an heir after the 80123; he is however obviously reading 
later ideas in the earlier text. There can be no doubt 
that Medhatithi, the 9th century commentator of 
Manu, 18 correct when he maintains that Manu has not 
recognised the widow as an heir at all+. , 

At about the beginning of the Christian era, both 
the Niyoga and the widow remarniage fell into dis- 
repute as shown in Chapter V (ante, p. 174; p. 179). 
It was deemed to be more honorable for a widow to 
spend her remaining life in penances of religion than in 
pleasures of the family life. Leaders of society began 
to feel that if the widow was not to marry or get a 

1 पिता हरेदपुत्रस्य रिक्थं भूातर एव च ॥ | 

Maat: सपिण्डाद्यस्तत्य तस्य SAA | 

श्रत Hea सकुल्यः स्यादाचाययंः क्िष्य एव वा ॥ X, 185, 187 
2 श्रनपत्यस्य पुत्रस्य माता दायमवाप्नुयात्‌ | IX, 217. 
3 न भातरो न पितरः पुत्रा रिक्थहराः पितुः । 

पिता हरेदपुत्रस्य रिक्थं Wat एव च ॥ 
While commenting upon this verse Kulluka says:— 


श्रविद्यमानमख्यपुत्रस्य पत्नीदुहितु रहितस्य च पिता धनं गृह्णीयात्‌ । 

It will be noticed that there is nothing in the verse to 
justify the words Tttafgqtigaes । 

4 Medhatithi’s commentary on this imporant verse is lost; 
we know of his views only from Kulluka’s reference to them; cf :-— 
umn यन्मेधातिथिना पल्नीनामंशभागित्वं निषिदमुक्तं तदसंबद्धम्‌ । पत्नीनामंश. 
भागित्वं बहस्यत्यादिसंमतम्‌ । मेधातिथिनिराकुवन्न प्रीणाति सतां मनः ॥ 

On Manu, IX, 187. 
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son by Niyoga, she ought to be assigned a definite share 
in the family property. Karly Dharmasitra writers, 
however, were inclined to assign only a maintenance to 
the widow. This is the case with Kautilya also, who 
makes the widow’s maintenance a charge upon the hus- 
band’s estate, when it was resumed by the state}. 

It was, however, being felt that this was not a 
satisfactory arrangement. Jurists gradually began to 
come forward to plead for a better recognition of the 
widow's claim. Gautama put forth a modest pro- 
posal that the widow should be regarded at least as 
a coheir with other sapindas?. In course of time 
the opinion in favour of the recognition of the widow’s 
right began to grow stronger. Why should she get only 
a portion of the husband’s estate, and not the whole 
of it? It was felt that she ought to be the sole heir 
and not a coheir. This view has been for the first time 
advocated by Vishnu at about the beginning of the 
Christian era. He definitely lays down that the 
widow shall inherit the whole estate on the failure 
of sons’. About a couple of centuries later Yajiia- 
valkya joined Vishnu in championing the widow’s 

1 श्रवायादकं राजा हरेत्स्त्रीवुत्तिप्रेतकदयेवजेम्‌ । 111, 5. 


2 पिण्डगोत्रषिसंबन्धा रिक्थं भजेरन्स्त्री चानपत्यस्य । If we read here 
स्त्री वानपत्यस्य (in stead of स्त्री चानपत्यस्य) as is done in the Anand- 
asrama edition of the work, the widow will be an alternative heir, 
and not a coheir, 


3 श्युत्रस्य धनं पल्न्यभिगामि । तदभावे दुहितुगामि | XVII, 48. 


In his Purra Alimnasad, VII, 6, 14, Jaimini recognises the night 
of the wife to hold property. He is, however, probably referring to 
wives with husbands living, who alone were eligible to perform 
sacrifices according to him. It does not seem that Jaimini was 
inclined to recognise the widow as an heir to her husband. 
Vishnusmiiti would therefore be the first work to recognise this 
right, as stated in the text above. 
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right ; it 18 his verses which were mainly relied upon 
by British courts, when they recognised the right 
of inheritance of the widow on the failure of sons!. 
It may be pointed out that the Upanishadic sage 
Yajhavalkya had divided all his property between his 
two wives, when he had renounced the world. It would 
therefore appear that the Yajfiavalkya school was 
since early days more favourably inclined to recognise 
women’s rights than was the case with other jurists. 

The proposal of Vishnu and Yajfiavalkya to re- 
cognise the widow as an heir was a sensational one. 
It affected the vested interests of male » coparcerners 
and therefore immediately provoked considerable and 
determined opposition. uring the period 400-1000 
A. D. jurists were divided into two schools, the orthodox 
one, which was not prepared to recognise the widow as 
an heir and the reformist one, which was bent upon 
agitating for the popularisation of its new reform. 

Narada, Katyayana and king Bhoja of Malava 
८. 1015- to c. 1055 a. 7.) were the chief advocates of 
the orthodox view. Narada lays down that if a man 
dies without any issue or heirs, his property should 
ultimately escheat to the king, who was to provide 
only a maintenance to the widow?. It is clear that 
Narada did not mind property escheating to the crown ; 
he would not, however, allow it to be inherited by the 


1 पत्नी दुहितरहचेव पितरौ चातरस्तथा । 
तत्सुता गोत्रजा बंधुश्िष्यसब्रह्मचारिणः ॥ 
एषामभावे पूर्व॑स्य धनभागुत्तरोत्तरः । 
स्व्यतिस्य हधपुत्रस्य स्ववणेष्वयं विधिः ॥ II, 135-6. 


2 श्रन्यत्र ब्राह्मणात्किन्तु राजा धर्मपरायणः । 
तत्स्त्रीणां जीवनं दद्यादेष धमः सनातनः । XIII, 52. 
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widow. Katyayana apparently held an _ identical 
view!, Bhoja would allow the widow to be an heir 
only if she submitted to Niyoga. This virtually 
amounted to denying her the right of inheritance, 
for Niyoga had become very obnoxious since 
500 ^. D., and no woman would have agreed to be a 
party toit. And even if she had consented, her 
ownership would have been a_ short-lived one; 
it would have terminated with the birth of the 
expected son. 

There were several thinkers who recognised this 
state of affairs as unsatisfactory, but had not the 
necessary courage to recommend that the widow should 
be recognised as a full heir. They proposed half way 
measures. Some of them recommended that the wife. 
should be allowed to inherit property worth about 
2,000 or 3,000, in addition to any Stridhana that may 


1 श्रदायिकं राजगामि योषिद्भत्योध्वदेहिकम्‌ । 
श्रपास्य शरोत्रियद्रव्यं शरोत्रियेभ्यस्तदपयेत्‌ \1 
Quoted by Vijnanegvara at Yaj., II, 186. 
Katyaiyana and Brihaspati exist only in quotations and we 
often come across verses attributing contradictory views to them. 


Thus Vijnane$vara at the above place also attributes the following 
verse to Katyayana, which clearly supports the widow's right :— 


पत्नी पत्युधनहरी या स्यादव्यभिच्ारिणी । 
तदभावे तु दुहिता यच्न्‌ढा भवेत्तदा ॥ 


Similarly Devanabhatta ascribes a verse to Brihaspati, which 
concedes only a partial right of inheritance to the widow. See 
below p. 805 n. 2. It would appear that these books were not 
very carefully preserved and interpolations were often made in 
them by interested parties to support their own views. 
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have ben given to her by her husband!. Others 
thought that she should be permitted to inherit the 
moveables only?. A third view was that the widow 
may be a deferred hair ; she shonld be allowed to in- 
herit on the failure of brothers-in-law, if her parents-in- 
law had no objection to the’property devolving on her’. 

The school of refortmers, however, was not pre- 
pared to accept any such compromises. It insisted 
that the widows’s right to inherit the full share should 
be recognised. It based its case on logic and reason. 
Brihaspati pointed out that the Vedas, the Smuitis 
and sages of antiquity have unanimously declared that 
the husband and the wife are the joint owners of 
family property and together constitute one legal 
personality. A man therefore cannot be said to be 
completely dead as long as his wife is alive. How then 
can property pass on to another in the life time of 


1 fgatge: परो दायः स्त्रिये देयो धनत्य वे । 
wat यच्च धनं दत्तं सा यथाकालमाप्नुयात्‌ ॥ 
Vyasa in Apararka, p. 752. 
.. Silver Pana, roughly equal to a six anna piece, is the coin 
referred to in tho verse. Its purchasing power at that time was 
equal to that of Rs. 2 today. Property worth 2,000 would be thus 
equal to property worth about Rs. 10,000 today. 
Mahabharata, XIII, 82, 24 puts the limit at 3,000. 
2 यदिभक्ते धनं ¶कलिवाध्यादि fated स्मृतम्‌ । 
तज्जाया स्थावरं मुक्त्वा लभेत मुतभतुंका ॥ 
ब॒त्तस्थापि कृतेऽप्यंशे न स्त्री स्थावरमर्हति | 
Brihaspati in SCV., p. 667. 
This text of Brihaspati is opposed to a number of other verses 
attributed to him, and may be of doubtful authority. 
3 स्वयतिस्य हघयुच्रस्य श्रातुगामि द्रव्यम्‌ । तदभावे पितरौ हरेयाताम्‌ 
ग्येष्ठा वा deft । 89111098 in Mit. on Yaj., II, 186. 
20 [w.H.o. | 
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the widow!? Vriddhamanu points out that the widow 
can offer funeral obtations to her husband, and so she 
should be allowed to inherit his property?. To re- 
move any doubt in the matter, Prajapati lays down 
that the widow has a natural right to inherit all 
her husband’s property, including moveables, immo- 
veables, bullion, ornaments, stores, etc. Her nght 
is not in the least affected even if her elderly relations, 
male or female, are alive. She will of course show 
them proper reverence, but hold the property in her 
own possession. If any male relation obstructs her 
peaceful enjcyment of the estate, it 1s the bounden 
duty of the king to punish him as a thief’. 

It is perhaps Jimiitavihana, who argues the 
widow's case in the most masterly fashion. ‘ There 


1 श्राम्नाये स्मृतितन्त्रे च पूर्वाचार्येशच सूरिभिः । 
शरीराधं स्मृता भार्या पुण्यापुष्यफडठे समा ॥ 
यस्य नोपरता भार्या देहाधं तस्य जीवति । 
जोवत्यधंशरीरे तु कथमन्यः स्वमाप्नुयात्‌ ॥ 
Quoted in Dayabhaga, Section XI. 
2 MAT शयनं We: पालयन्ती पतिव्रता । 
पलन्येव दद्यात्तत्पिण्डं कृत्स्नमंशं हरेत च ॥ 
Quoted in Mit. on Yaj. IT, 135-6. 
3 स्थावरं जंगमं हेम कुप्यं धान्यरसाबरम्‌ । 
Waly दाषयेच्छाद्धं माससंवत्सरादिकम्‌ ॥ 
पितुव्यगुश्दौहित्रान्भतुस्वलीयमातुलान्‌ | 
पुजयेत्कब्यपुतभ्यिां बुद्धानाथातिर्थस्तथा ॥ 
तत्तपिण्डा ब्राह्मणा बा ये तस्याः परिपंथिनः | 
हिस्युधंनानि तान्‌ राजा चौरदण्डेन शसयेत्‌ ॥ 
Quoted in Parasaramadhava, Vol. ITI, p. 586. 


These verses have been attributed to Brihaspati in the 
Dayabhaga, Section XI. 
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18 no authority to hold that the ownership in the 
husband's property, which the wife acquires at the 
marriage, terminates with the husband’s death. How 
then can it be argued that the wife’s right is destroy- 
ed the moment she is widowed ? Nor can it be main- 
tained that she is to utilise just as much of the in- 
come as may be necessary for her bare maintenance. 
Vishnu says that the property of a person dying 
without sons will first devolve upon the widow, and 
then upon the daughter, parents, etc. Now it is 
admitted that in the above text the term property 
denotes the whole income of the estate, when construed 
with all other heirs like the daughter, the brother, 
parents, etc. How then can it have a restricted 
meaning when it is construed with the widow 81011612 

We have seen already how there were early texts, 
which did not recognise the widow as an heir and 
allowed her only a maintenance. The new school 
cleverly explained them away as referring to concu- 
bines or unchaste wives. ‘The chaste widow, it was 
argued, could never be deprived of her inherent 
right to inherit the entire property of the husband?. 
Now there can be no doubt that this interpretation, 


+ परिणयनोत्यन्नं भतधने पत्न्याः स्वामित्वं भत्‌ंमरणान्नश्यतीत्यत्र च 
प्रमाणाभावात्‌ सति पुत्र तदधिकारशास्त्रादेव पत्नीस्वत्वनाह्मोऽवगम्यते ।.....1 
न च वर्तनोपयुक्तधनमात्राधिकारार्थं पत्नीवचनमिति वाच्यम्‌ । श्रपुत्रस्य धनं 
पत्न्यभिगामि तदभावे बुहितुगामि anna पितृगामि" इत्यत्र सङ्च्छतस्य 
धनदस्य पत्म्यपेक्षमङृत्स्नपरत्यं कृत्स्नपरत्वं च भात्रादपेक्षमिति तात्पर्यभेदस्या- 
न्याय्यत्वात्‌ | =| Dayabhaga, Section XI. | 

2 aged स्त्रीणां तु जीवनं दद्याद्‌ इति संवर्धनमात्रवचनं तदुश्शी- 
खाधामिकसविकं(रयौवनस्यपत्नीविषयम्‌ । Kulliika on Manu, IX, 186. 
यदपि area: तत्स्त्रीणां जीवनं दद्याद्‌" इति तदन iat परं पत्नी- 
पदाभवणात्‌ | VAV., Sapratibandhadaya section. 
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though ingenious, is altogether unjustifiable; earlier 
writesrs did undoubtedly intend to exclude from inheri- 
tance not only concubines and unchaste wives, but also 
chaste widows. Later champions of women’s rights 
could not follow the straightforward course of  re- 
fusing to accept the opinions of their predecessors ; they 
had to devise some means, whereby they could explain 
away the earlier contrary texts without showing any 
disrespect to their writers. Reform in Hindu social cus- 
toms and institutions has usually taken this peculiar 
course owing to the great conservatism of the race. 
Let us resume our subject. The new school 
maintained that the widow's right of imbheritance 
was an inherent one. The only circumstance that 
could defeat it was unchastity. When we note the 
ideas current on the subject at that time, this 
condition would not appear to be an unexpected 
one. The modern law on this point 18 very peculiar. 
It allows an inheritance to devolve upon a widow, only 
if she is chaste at the time of its opening. Her subse- 
quent unchastity, however, does not devest the estate. 
In spite of the able advocacy of the cause of the 
widow by the reform school, 1t took several centuries 
for her nght to be recognised throughout India. The 
Deccan was more advanced in this respect than nor- 
thern India. A writer of the 6th century 8. 0. observes 
that it 1s customary for the southerners to recognise 
the proprietary nghts of women!. Among the cham- 
pions of widows’ rights the provenance of Brihaspati, - 
Vyasa and Prajapati is not known, but Yajiavalkya 


1 गर्तारोहिणीव धनलाभाय दक्षिणाजी Nirukta, 111, 5. 


1x] RIGHT RECOGNISED LATER IN THE NORTH 309 


was a southerner, and his commentator Vijfanesvara 
hailed from the Deccan, as he was a court poet of 
the Chalukya emperor Vikramaditya VI. That the 
widow's right of inheritance, so enthusiastically ad- 
vocated in the Mitakshara, was actually recognised in 
contemporary Deccan can be proved from epigraphical 
evidence. A 12th century inscription from Karnatak, 
while describing the scheme of devolution of property 
current in a certain village, mentions the widow 
as the heir immediately after the son (H. I., ४, p. 28). 
An inscription from Tanjore district, belonging to the 
same century, declares that a lawfully wedded wife 
inherits the whole property of the husband, includ- 
ing land, cattle, slaves, jewels and other valuables 
(S. I. EF. R., for 1919, pp. 97-8). 

The widow’s right of inheritance came into re- 
cognition in northern India somewhat later. In the 
days of Kalidasa (c. 400 a. n.), if a person died without 
leaving a son, his property used to escheat to the king, 
who had to provide merely a maintenance to the 
widow. This is quite clear from the Sakuntala 
episode of the merchant dying in the shipwreck, whose 
property was proposed to be immediately resumed by 
the zealous ministers of king Dushyanta. In Gujarat 
the widow’s right of inheritance was not recognised 
down to c. 1200 a. 7. King Kumarapiala of that 
province (1144-1178) admits frankly that his subjects 
were justified in their impression that their king al- 
ways desired his rich subjects to die issueless, so that 
he may resume their property’. A poet of his court 


1 निष्युत्रं जियमाणमादचमवनीपालो हहा वाञ्छति | 
Mohaparadjya, Act ITI. 
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tells us that it was this king who showed a magnani- 
mity of mind, shown not even by kings born in the 
golden age like Raghu and Nahusha, and voluntarily 
forswore his right to the property of the ‘ weeping 
widow.’! It would be thus seen that this reform met 
with considerable opposition from the governments 
of the day, because it adversely affected their revenues. 
As a partial compensation, some of them introduced 
a death duty on the property of persons dying 
without sons (Graham, [tolhapoor, p. 383). 

Most of the digest writers, who wrote subse- 
quent to ८. 1200 a. p., have recognised the widow’s 
right of inheritance. We may therefore conclude 
that by c. 1800 a. v., the right had come to be sanc- 
tioned throughout the whole country. 

The Dayabhaga school of Bengal liberalised the 
law still further in favour of the widow. ‘The Mita- 
kshara school recognised the widow’s right of inheri- 
tance,only if her husband had separated from the joint 
family before his death?. An examination of the con- 
text of the verse in which Yajnavalkya mentions 
widow as the next heir, makes 1t clear that he intended 
to recognise her right, only if her husband was not a 
member of the joint family at the time of his death. 
This conclusion becomes further irresistible from v. 
138, where Yajiiavalkya lays down that when 
members of a fanuly have reunited after separation, 


1 न मुक्तं यत्पूवं रघुनहुषनाभागभरतप्रभत्युर्वानाथेः कृतयुगङृतोत्यत्तिभिरपि। 
विमुख्चन्सन्तोषात्तदिह रुदतीवित्तमधना कुमारक्ष्मापाल त्वमसि महतां मस्तकमणिः।। 
Kuméarapdlapratibodha, p. 48. 
2 तस्मादपुत्रस्य स्वर्यातस्य विभक्तस्य श्रसंसुष्टिनो धनं परिणीता स्त्री 
संयता सकलमेव गृहणाति इति स्थितम्‌ । On Yaj., II, 186, 
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the surviving male coparceners will succeed the de- 
ceased, and not his wife!. VijiiineSvara is therefore 
correct in holding that according to Yajiavalkya 
only the widow of a separated coparcener can become 
an heir to her husband. Of course he could have 
liberalised the law still further by drawing further 
deductions from the text of Brihaspati, which de- 
clares that none can touch the property of a person 
as long ashis wife 18 alive. He could have argued 
that whether the deceased was a member of the joint 
family or not, was an immaterial question. As long 
as the wife was alive, the husband ought to be regarded 
as living ; the inheritance will not open at all till the 
death of the wife. She must be therefore allowed 
to enjoy the property of her husband irrespective of 
the consideration, whether he had separated from 
the family or not before his death. 

Vijnhanesvara, however, was not prepared to take 
this step. He had included inherited property under 
Stridhana, and he was probably reluctant to sanc- 
tion a scheme of succession, whereunder extensive 
property would have automatically and very frequently 
passed out of the family to female Stridhana heirs. He 
probably felt that if a coparcener effected a separation 
from the joint family, its members should have no 
grievance if his separated share passed as Stridhana to 
his daughter. If, however, no separation had been 
effected, and the share of an undivided coparcener 
were still allowed to devolve on his wife, it 
would have passed out of the family with an alarm- 


1 संसृष्टिनस्तु संसुष्टी सोदरस्य तु सोदरः ॥ 11, 181. 
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ing frequency, since unlike the Dayabhaga school, 
the Mitakshara school had declared this share as the 
Stridhana of the wife. Most of the medieval jurists 
agree with the Mitakshara and recognise the widow’s 
right of inheritance only when her husband was not a 
member of the joint family at the time of his death. 

To Jimiitavahana, the founder of the Dayabhaga 
school, belongs the credit of liberalising the law still 
further in favour of the widow. We have seen above 
( ante, p. 268) that he would not include inherited 
property under Stridhana. This was so, because he 
wanted to disarm social opposition to his revolutionary 
proposal to make the widow an heir to her husband, 
even when he was a member of the joint family at 
the time of his death. While anxious that every 
widow should inherit her husband’s share in 
the joint family property, he wanted to prevent it 
from going outside the family to Stridhana heirs. 
He therefore did not include 1४ under her Stridhana. 

The Dayabhaga law undoubtedly marks a fur- 
ther step in the expansion of the widow’s rights. It 
lays down that the widow can get her husband’s share 
in the family property, even if he happened to be a 
member of the joint family at the time of his death. 
Jimiitavihana relies upon a text of Brihaspati, which 
is silent about separation and declares that the pro- 
perty of a person can devolve upon his brother, only 
when he dies without leaving a son or a widow behind!. 
He further points out that even when brothers are 


1 यदा किचत्प्रमीयेत प्रवजदा कथंचन | 
न लृष्यते तत्य भागः सोदरस्य विधीयते । 
श्रनपत्यस्य ध्मोऽयमभायपितकस्य च । Section XI. 
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living as members of a joint family, according to his 
conception of this institution, each one has got his 
own share clearly determined, though not specifically 
separated by metes and bounds; it is then but- fair 
that it should be earmarked for his wife!. There is 
further nothing to prove that the wife’s co-ownership 
in the husband’s property, that arises at the marriage, 
automatically terminates at his death, if it happens 
while the family is still joint?. It 18 therefore but fair 
that she should be allowed to inherit her husband’s 
share irrespective of the consideration as to whether 
he had separated from the joint family or not. 

If the texts, on which Jimiitavahana had relied, 
had been utilised to their fullest capacity, they would 
have easily enabled him to declare that the estate which 
the widow inherits isan absolute and not a limited one. 
The widow is the living half of the husband, says Bri- 
haspati;, and therefore no one can get the right to 
inherit the deceasd’s property as long as she 18 alive. 
Now Jimiitavahana could have easily argued that the 
powers of the surviving half (the widow) cannot be 
less than those of the expired half (the husband), and so 
the widow's estate would be as absolute as that of 
her husband, she having the power of sale, mortgage 
or gift. He however did not take this step, but 
maintained that the widow had only a life estate in 
her inheritance. She could utilise its full income in 
any way sheliked. but she could not touch its corpus. 


1 न हि संसुष्टत्वेऽपि यवेवंकस्य तदेवापरस्यापि किन्तु भविज्ञातैकरेशां 
तदृहयोः न तु समग्रमेव । 1014. 


2 See ante, p. 807, n. 1 
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To understand Jimitavahana’s reluctance to 
grant to the widow a full estate in her inheritance, we 
shall have to discuss the history of the question. The 
early jurists, like Vishnu and Yajfiavalkya, who have 
recognised the widow as an heir, have nowhere used any 
expressions to show that they regarded her as a limited 
heir. It is therefore possible to argue that they intended 
to invest her with the same full powers which they 
granted to other heirs like the son, the father or the 
brother, whom they have mentioned along with her. 
In the long discussion of the subject in the Mita- 
kshara, Vijiiinesvara also nowhere states or hints that 
the widow was a limited heir, having no right to dispose 
of the corpus of the property. In the concluding 
sentence of his discussion he states, ‘Therefore the 
chaste and regularly married wife of a person, who 
has died without leaving behind any sons, and who had 
separated from the jonint family and not reunited 
with it, inherits his entire property!. He has intro- 
duced here several qualifying adjectives, very care- 
fully chosen ; but there is none to suggest that he 
regarded the widow’s estate as a limited one. 

A number of other jurists, however, declare de- 
finitely that the widow is a limited heir. An autho- 
rity quoted by the Mahabharata states that the widow 
can only utilise the income of the property she has 
inherited ; she can under no circumstances dispose of 
12. Katyayana states that the inhentance will revert 

1 तस्मादपुत्रस्य स्वयतिस्य विभक्तस्यासंसृष्टिनो धनं परिणीता स्त्री 
सकलमेव metfa । At Yaj., II, 186. 

2 स्त्रीणां स्वपतिदायाद उपभोगफलः स्मृतः । 

नपहारं स्त्रियः कुर्युः पतिवित्तात्कथंचन ॥ XIII, 82, 25. 
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to reversioners after the death of the widow, she 
having no power to dispose of it!. Brihaspati, we 
have seen, was a fervent champion of the widow’s 
rights, but even he expressly declares that her powers 
over her inheritance are limited; she cannot sell, 
mortgage or gift it away. He, however, permits a 
gift for religious purposes, which presumably was to 
be of a small portion only. Narada declines to 
concede full powers to the wife even over her Stridhana, 
if it comprised of any immoveable property. ‘The 
wise have declared, says this sage, that transactions of 
landed property like sale, mortgage or gift, if made 
by women, are automatically invalid®. 

To conclude, we find that even some of the 
warmest champions of the widow’s right of inheritance 
like Brihaspati definitely declare her to be a limited 
heir, while others like Yajnavalkya and Vishau are 
merely silent on the pomt. No one specifically in- 
vests her with the power to dispose of the immove- 
able property in her inheritance, gifts for religious 
purposes being the only exception. It is therefore 
clear that down to the 12th century, the widow was 


1 agar शयनं भर्तुः पालयन्ती पतित्रता । 
लभेतामरणात्क्षान्ता दायादा ऊरष्वमाप्नुयुः ॥ 
Quoted in SCV., p. 677. 
2 मृते भर्तरि wist लभेत कुलपालिका | 
यावज्जीवं हीनस्वाम्यं वानाधमनविक्रये ॥। 
व्रतोपवासनिरता ब्रह्मचर्ये व्यवस्थिता | 
धर्मदानरता नित्यमपुच्रापि विवं व्रजेत्‌ ॥ Quoted at Ibid. 


3 wat प्रीतेन age स्त्रियं तस्मिन्मृतंऽपि तत्‌ । 
सा. यथाकाममदनीयाद््ादा स्थावरादुते ॥ 
स्त्रीकृतान्यप्रमाणानि कार्याग्याहुमनीषिणेः । 
विशेषतो ग्हक्षेत्रदानाधमनविक्रथाः ॥ 1, 26-97. 
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intended to be given only a limited power over her 
inheritance. Society was, as shown already, very 
reluctant to recognise the widow as even a limited heir ; 
it would have summarily rejected the case of her cham- 
pions, if they had suggested that she should be invested 
with absolute powers over her inheritance. 

Late medieval period, c. 1200-1800 a. D., was 
the most conservative one 1 the history of 
Hindu customs and institutions. It, however, can 
claim the credit of attempting to extend the widow's 
powers over her estate in one direction. We have 
seen abovethow down to c. 1200 a. v., Jurists were un- 
willing to concede to the widow the night to alienate 
her estate. Writers of legal digests after that date are 
seen to encourage the tendency to recognise this nght 
under certain circumstances. There was a text of 
Brihaspati which, as pointed out already, permitted 
the widow to gift away a portion of her property for 
religious and spiritual purposes!. Medieval writers 
like Devagabhatta and Nilakagtha particularly em- 
phasise on this right. The former states that when 
sale or mortgage of the immoveable property was pro- 
hibited to the widow, what was meant was that she 
should not gift it away in one form or another to per- 
sons of questionable character like singers, dancers 
and actors?. The latter maintains that women have 
inherent powers to make gifts for spiritual purposes’. 

1 See ante, p. 815 11. 2 

मृते भर्तरीत्यस्मिन्दष्टदानप्रतिरोधः । श्रदष्टा्थवानविधानात्तदितर- 


-दुष्टाथनतंकादोनां दानादवो Waser ।तपादना्थमिति मन्तभ्यम्‌ । एवं च धर्मशाने 


स्वातंतर्यमस्त्येष | ATA शायनमादि कात्यायनोक्तमविभक्तदशाविषयम्‌ | 
Pp. 667-7. 
3 श्मदृष्टाथंदानतबुषयोग्याधमनादि भवत्येव । P. 86. 
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Neither Devanabhatta nor Nilakantha however 
states whether the consent of the next reversioners 
was necessary for validating such a_ transaction. 
The language which they have used would suggest 
that if the gift was a bona fide one for religious pur- 
poses, the widow could give it herself without the 
consent of the reversioners. The actual practice 
seems to have varied considerably. We have no re- 
corded cases for northern India, but south Indian in- 
scriptions of the medieval period show that the silence 
of the authorities was interpreted differently by 
different persons and _ localities. * 

There was one view that the express permission 
of the reversioners was an essential pre-requisite for 
such a transaction. It would be therefore better if 
the gift purported to be made jointly by the widow 
and the reversioners. Some inscriptions from south 
India show that this opinion was acted upon in prac- 
tice on several occasions. Thus a 10th century 
epigraph from Mysore records a gift of land given 
by a widow and her brother-in-law (l4.C., XI, Holkere 
No. 38). The brother-in-law is obviously introduced 
here to show that the transaction had the full 
consent of the next reversioner. The widow alone 
could not have sold the property. A 12th century 
inscription from the same _ state records the 
donation given by a widow to a temple along 
with her brother-in-law and Srivaishnavas. Here it 
is clear that the consent of not only the next rever- 
sioner but of the whole caste was deemed necessary 
to validate the transaction (Ibid, X, No. 100 A). 
A 18th century inscription from Madura district 


818 INHERITANCE AND PARTITION [oH. 


narrates how two childless widows wanted to give a 
garden to a temple, how their relations would not 


sanction the transaction, and how eventually they 
could achieve their object only by securing the per- 


mission of some other reversioners (S. J. H. R., 1916, 
No. 401). It 18 quite clear from the above cases that 
the widow’s estate was regarded as a limited one. 
The permission of the next reversioner, if not of the 
whole caste, was necessary to enable her to gift it even 
for a religious purpose. 

There are, however, other records equally numer- 
ous and hailing from the same part of the country, 
which record sales or gifts of landed property by 
widows made for religious purposes,but which are silent 
about any permission of the reversioners. A 12th 
century inscription from Trichinopoly district re- 
cords the gift of a piece of land by a Brahmana widow 
made in favour of a temple; a 13th century inscrip- 
tion from Kolar district refers to a sale by a widow 
of her own share in her landed property; a 15th 
century record mentions a Brahmana widow build- 
ing a temple and giving to it a gift of land for the spi- 
ritual benefit of herself and her husband ; a 17th cen- 
tury inscription describes how a Brahmana lady gifted 
away a whole village to a temple!. In none of these 
records it 18 anywhere mentioned or suggested that 
any of the widows had obtained the consent or per- 
mission of any  reversioner for disposing her 
landed property. Had any such permission been 
received, it would have been surely mentioned, as was 


1 J.M.P. III, p. 1544; E.C., X, Kolar No. 108; 1.M.P., I. 
p. 56; #.C., XI, Holkere No. 80. 
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done by the persons who drew up the documents re- 
ferred to in the last para. It is to be noted that these 
epigraphs were lithic deeds of title, intended to last 
for centuries ; it 1s natural to presume that they would 
have carefully mentioned all relevant circumstances 
that would have been necessary to prove that the 
transactions recorded were valid ones, and the donees 
had acquired full and unquestioned titles. 

The epigraphic evidence then shows that the 
custom differed with different castes and different 
localities in south India. Some sections of society 
felt that the permission of the reversioners was neces- 
sary to validate even a religious gift; others thought 
that it might be dispensed with. When we note that 
our jurists all belonged to the priestly class, it need 
not be wondered that their general tendency should 
have been to give the widow an unrestricted power 
in the matter 

While pleading for an unrestricted power to the 
widow to make gifts for religious purposes, Mitramisra, 
a 17th century jurist of the United Provinces, uses 
some expressions, suggesting that he was half inclined 
toysanction bona fide sales or gifts made even for non- 
religious purposes. ‘To those who contend’ says 
he, ‘that women have no right to sell or gift away 
their husbands’ inheritance, we ask; do you mean to 
maintain that even if the gift or sale in question has 
already become an accomplished fact, it would become 
invalid merely because it was made by a woman ? 
This is unfair....Texts prohibiting sales etc. refer to 
the disposal of landed property made to vicious 
persons with the malicious purpose of defeating the 
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rights of coparceners. They do not invalidate gifts 
etc. properly made. Ownership gives the right of dis- 
posal as much over the wmmoveables as over the move- 
ables, and an accomplished transaction cannot be un- 
settled egen by a hundred sacred terts!. This principle 
would have undoubtedly invested the widow with full 
rights of disposal even over immoveable property. 
But Mitramigra not only does not draw its natural 
corollary, but proceeds immediately to circumscribe 
its application. For he concludes his discussion with 
the observation, ‘It therefore follows that a widow 
can dispose- of her immoveable property either for 
making a religious gift or for maintaining herself or 
for other proved necessities;?’ he does not add ‘or 
for any other purpose she may like.’ In spite of his 
liberal principles Mitramisra was thus prepared to 
invest the widow just with those powers, which have 
been recognised in modern courts. It is clear that 
society was not yet prepared to grant the widow an 
unrestricted power over her immoveable inheritance. 


l संमुखमेव वचनार्थमादाय नास्त्येव स्त्रिया भतृरिक्ये दानविक्रया- 
धिकार इत्याहुः । तत्रेदं वाच्यम्‌ । {कं तस्य तया कृतेऽपि वानादौ तत्स्वरूपा- 
निष्पत्तिरेव । मन्वादिचनः सकलभतधनग्रहणे तस्या उक्ते सति तस्या भ्रस्व- 
तंत्रस्वत्वे वानादिस्वरूपानिष्पत्तर्बाधितत्वात्‌..*....... । दानाविष्ररिर् त्न 
qed qed प्रति कटुम्बदुःखदानाथमेव दानक्रियादिप्रवृ्तिप्रतिषेधकानि न तु 
दानादिस्वरूपानिष्पत्तिप्रतिषादकानि । यथेष्टविनियोगाहंत्वलक्षणस्वत्वस्य 
द्रव्यान्तर इव स्थिरेऽप्यविशेषादचनशतेनापि वस्तुनोऽन्यथाकरणारक्त्या तत्प्रति- 
५।-ना(नपपत्तेरिति निरूपितम्‌ । “105. 7. 628-9 

‡ तस्मादवुष्टाथं दाने वुष्टावुष्टावक्यककार्यार्थमाधौ विक्रये चास्त्येव पत्न्याः 
सकलमतृधनविषयेऽप्यधिकारः । नियमस्तु नटनर्तंकादि- प१न१बर्५नचविक्रिय- 
निवस्यथमिति सिद्धम्‌ । Ibid, p. 680 
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Should we now change the law and invest the 
widow with full powers over the immoveable property 
inherited by her? This isa question on which opinion 
18 divided at present. Dr. Deshmukh’s bill, intro- 
duced in 1936 in the Imperial Assembly, sought to 
invest the widow with this power, but the effort failed. 
The educated woman naturally feels 1४ an insult that 
she should not have a power over her inheritance, 
which is conceded to the most illiterate and inexperien- 
ced villager. We must, however, note that even at 
present the widow can sell or mortgage her property for 
genuine necessities. The disability is that her powers 
in this connection are not unrestricted. This is of 
course a disability from one point of view, but also a 
protection from another. In the Punjab and Pales- 
tine, for instance, male peasants had unrestricted 
powers of alienation; the result was that many of 
them sold away their valuable lands and eventually 
became paupers, as they could not properly utilise or 
invest the sale proceeds. LHiventually the govern- 
ments of these provinces had to restrict these powers 
in the interests of the peasants themselves. We should 
not forget that 95 percent. widows are still uneducated, 
inexperienced and altogether mnocent of the pro- 
visions of law. If they are given the night to dispose 
of their landed property, many of them will be induced 
by interested parties to enter into unwise transac- 
tions. The money realised from sale will not last long, 
and the majority of widows disposing of their property 
will eventually find that they have lost both 
the lands and their sale proceeds. Their condition 
will then become very pitiable. In the present circum- 
21 [ w.H.o. | 
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stances, therefore, it is not in the interests of the widows 
as a class that they should have unrestricted power 
of alienation. A beginning, however, should be made 
by giving it to those widows, who possess certain 
minimum educational qualifications. This of course 
will often adversely affect the prospective rights of 
reversioners, but they have been already annihilated 
by the ruling of the Privy Council, which has given 
the widow in many parts of the country an unrestricted 
power of adoption. If coparceners cultivate friendly 
and cordial relations with the widow, there 18 no 
reason why 8116 should wantonly defeat their 
expectations. She would then take as much 
interest in her husband’s family as her coparceners, 
and would not normally stand in the way of its con- 
tinued prosperity after her death by selling or willing 
away her share. 

Till 1987 it was only in Bengal where the Daya- 
bhaga law prevailed,that the widow could inhereit her 
husband’s property, even if he had died as amember of 
the joint family. Outside Bengal, she was recognised as 
an heir, only if her husband had effected a separation 
from the joint family before his death. This was the 
law as it was laid down in the Mitakshara and enforced 
in modern courts. The latter, however, were anxious 
to help the widow as much as they could, and sought 
to facilitate matters in her favour by decreeing that a 
person should be regarded as being separated from 
the joint family, not only when he had actually severed 
his connection, but also when he had merely commu- 
nicated his intention of doing so to his other copar- 
ceners. This used to enable many persons, who did 
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not share the traditional regard for the sanctity of the 
joint family, to secure the devolution of their shares 
upon their wives. Those wives, however, who did 
not advise their husbands to take this rather unplea- 
sant step, got as a reward for their regard for the 
joint family, the misfortune of losing their right of in- 
heritance to their husbands. This was undoubtedly 
an undesirable and anomalous state of affairs. The 
Hindu Women’s Right to Property Act of 1987 extends 
the Dayabhaga principle to the whole of British India, 
and invests the widow with the right to inherit her 
husband’s share in the family property, ‘irrespective 
of the consideration as to whether he had effected 
a separation from the joint family or not. This 18 
a step in the right direction and will be adopted by 
Indian states also in the near future. 


Section 9 
OtHER FEMALE HEtrs. 


We have considered so far the mnght of inheri- 
tance of the daughter, the wife and the widow. The 
cases of remaining female heirs need not be considered 
in detail in the present work. Only some words will 
be necessary about a few of them. 

The right of the mother to inherit the property 
, of her son was recognised fairly early. Manu, who 
does not recognise the widow as an heir, concedes to 
the mother the right to inherit the property of a son 
dying without any issues (IX, 217). All the jurists 
concur with Manu in this matter. Some of them do 
not even allow sons to partition family property as 
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long as the mother is alive. In practice the widowed 
mother was regarded as the sole controller of the estate, 
though the sons were its legal heirs and owners. Hindu 
culture held the mother in very high reverence ; so 
her right of inheritance came to be recognised much 
earlier than that of the wife or the widow. In every 
day life, however, occasions were very few when pro- 
perty passed to a mother as the next heir of an issue- 
less son. Tho recognition of this right did not there- 
fore give rise to many exceptions to the general view 
of early times that women should not be recognised as 
heirs. The’ grandmother’s claim to inherit her grand- 
son’s property was also recognised very early for 
reasons similar to those which operated in favour of 
the mother. In actual practice, however, not even 
one grand-mother in a million could have got an op- 
portunity of being benefited by this concession. 
For she was a fairly distant heir and came only after 
the parents and brothers of the deceased. The recog- 
nition of the widow, on the other hand, as the next 
heir to an issueless husband was a revolutionary step, 
as it was sure to give rise to a large number of female 
heirs in actual practice. A long time therefore had to 
elapse before it could be taken. 

We have seen above that the Deccan was the 
pioneer in recognising women’s rights of inheritance. 
She continues her lead even today, for the Bombay 
school recognises a larger number of female heirs 
than any other school of Hindu Law. It is the only 
school which gives the right of inheritance to the 
widows of the agnates (Gotraja Sapindas). It is 
interesting to note that even the Mitdkshara does 
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not support their claim to inheritance!. In Bombay 
Presidency, however, the right of the widows of agnates 
was recognised, mainly because local enquiry showed 
that it was actually conceded in practice. The courts 
were also influenced to some extent by a wrong 
translation of a passage in Manusmriti by Sir William 
Jones. He had translated the line in question as 
‘To the nearest Sapinda, male or female, the in- 
heritance next belongs.’ ‘The italicised words are not 
in the original at all?; Sir William Jones had added 
them on the authority of Kulliika, who has explained 
the term Sapinda as pumdan stri va, ‘either male or 
female’. It will be seen from this incidence how 
adventitious circumstances connected with early 
translations have in some cases considerably affected 
the development of Hindu Law in modern times®. 

The sister has been placed much higher in the 
line of succession in the Bombay school than any- 
where else. She comes immediately after the grand- 
mother, mainly on account oi an ingenious argument 
advanced in the Mayukha*. It is _ clear’ that 
Nilakantha is here trying to justify a known usage 
with the help of some specious arguments. 

Among the heirs of the descending order, Hindu 
jurists have been the hardest on the widowed daughter- 


1 The Mitaksharaé does not at all mention the paternal uncle's 
wife or her daughter-in-law as an heir. Neither Devanabhatta nor 
Mitramisra recognises Gotraja Sapinia widows as heirs. SCV., 
p, 694; VMY., p. 671. 

2 Cf :-भ्रनन्तरं सपिण्डाद्स्तस्य तस्य हरेदनम्‌ । IX, 187. 

9 ¶ Indian Appeals, pp. 212-289. 

4 तस्या रपि चतुगोत्र ५९.८५० गोत्रजत्वाविकेषाच्च । 2. 89. 
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in-law. Only one among them, Nanda Pandita (€. 
1575 a.p.), recognises her as an heir!. The rest found 
it difficult to grant her any relief. The reasons are 
easy to understand. The Mitakshara recognised the 
widow as an heir only when her husband had already 
separated from the joint family. It was regarded as 
highly indecorous for a son to separate from his father 
or grandfather; so there were hardly any widowed 
daughters-in-law in society who could claim a share 
under the Mit&kshara scheme of succession. Under 
the Dayabhaga law, the separation of her husband 
from the family was no doubt not necessary for a 
widow to get a share; there was, however, another 
fatal difficulty in the way of the widow of the pre- 
deceased son. Under the Dayabhaga scheme, the son 
could get no right in the family property till after the 
death of the father; the widowed daughter-in-law 
could claim no share in the family property, because 
her husband himself was entitled to none at the time 
of his death. Thus both the Mitakshara and the 
Dayabhaga shools could extend no relief to the widow 
of a predeceased son. The British courts followed 
faithfully the medieval authorities on this point, and 
were therefore unable to liberalise the law in her 
favour. The situation has changed in 1987 with the 
passing of Hindu Women’s Right to Property Act; 
now the widow of a predeceased son can get a life 
1 Ch :--हव्षरभरणे हवभूस्नषयोः स्वत्थसाम्येन इवभूमरणे SATA एव 
साधारणसाम्यात्‌ । 
Nanda Pandita bases his case for the widowed daughter-in-law 
on Bribaspati’s dictum, जीवत्य्धशरीरे वु कथमम्यः स्वमाप्नुथात्‌ | 
Kane, History of Dharmasastra Literature, ए. 212. 
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estate in the share to which her husband would have 
been entitled. 

It is not necessary to consider the rights of in- 
heritance of any more female heirs for the purpose of 
our present work. We therefore now pass on to con- 
sider women’s rights at partition. 


Section 4 


PARTITION 


The theory of joint ownership should have invest- 
ed the wife with the nght to demand a partition 
against her husband in case it became impossible for 
her to live with him. No such right was however re- 
cognised. Yajfavalkya lays down that a wife 
should get a third share in her husband’s property, if 
she is unjustly superseded!. He is, however, the only 
jurist to recognise such a right, and it is quite possible 
that in actual practice, husbands may have managed 
to escape this lability under the plea that the wives 
superseded were disobedient ones. It may be, how- 
ever, pointed out that to demand a partition was 
regarded as a very unbecoming procedure ; even a grown 
up son could not ask for it, if his father were living 
jointly with his grand-father or other elderly colla- 
terals. The wife thus suffered from the same disabilities 
as against her husband, as the son suffered as against 
the father. It is however high time to invest the wife 
with an incontestible nght to demand her full share in 
the property, if she is compelled to live separately 


1 grardtfett दक्षां वीरस्‌ प्रियवादिनीम्‌ । 
त्यजन्वाप्यस्तृतीयांहामद्मव्यो भरणं स्त्रियः ॥ I, 76. 
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owing to her husband’s misdemeanour. In such cases, 
she ought to get a share equal to that of a son. 

Let us now consider normal cases of partition and 
women’s rights on such occasions. The Vedic literature 
agcasionally refers to a partition made by the father 
during his life time!; there is, however, nothing 
to indicate whether the wife used to receive a share 
on such occasions. Very probably, in spite of the 
general prejudice against allowing a share to women 
in inheritance, the father must have assigned an 
adequate share to his wife, if she were living at the 
time. In actual practice, the assigning of a share to 
the wife must have merely amounted to the patriarch 
reserving two shares for himself as against one assigned 
to each son. The wife probably got no independent 
control over it. 

While describing partition, many of the Dharma- 
gastra writers expressly include the mother, the wife 
and the daughter among the parties entitled to a 
moity. Among these the case of the daughter has been 
already considered (ante, pp. 288-92). As far as the 
wife is concerned, both Yajnhavalkya and Katyayana 
allow her a share. Ifthe partition had taken place 
during the husband ’s life time, very probably the wife 
must be allowing her husband to be in possession of her 
share; it must have therefore merely increased her 
husband's moity. It 18 interesting to note that Narada 
allows two shares to the husband at partition?; the 
second one was probably intended for his wife. 


1 वितुनं faafa वेदा भरन्त । 2.17., 1, 70, 5; 8९८ 813० 7.S., III, 
1, 9, 4-5. 


9 


2 graatt sfaveta fawsrerrera: पिता । XIII, 12. 
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Yajfiavalkya allows the widowed mother a share 
equal to that of her इजा, Sukra allows her only a 
one fourth share (IV, 5, 297), but his view is not 
shared by the vast majority of jurists, who insist, 
that the mother should receive one full share. Some 
writers attempted to curtail the full share 
allowed to the mother by suggesting that the ex- 
pression ‘equal share’ is not to be interpreted literally ; 
it is really intended to mean just as much wealth as 
may be necessary for her maintenance. The M2tak- 
shara, however, rightly points out the utter unreason- 
ableness of this interpretation and maintains that the 
widowed mother must get a full share*. Most of the 
jurists have accepted this view, as also the modern 
law courts. The latter, however, had given the ruling 
that the mother could get this share only if her sons 
sued for a partition; she could not herself bring the suit. 
This was clearly against the spirit of the Hindu law. 
Manu and Kautilya do not even permit brothers to 
effect a partition during the mother’s lifetime’; they 
would have been shocked to be told that the mother 
could get her share only if her sons chose to effect a 
partition. The law therefore needed a change in the 
direction of allowing the mother to sue for her share, in 

1 यदि कर्यत्सिमानंान्पल्न्यः कार्याः समांशिकाः । 

न दत्तं स्त्रीधनं यासां wat वा saat वा ny 11, 115. 
पितुरूध्वं विभजतां माताप्यंशं समं हरेत्‌ । 11, 128. 

2 श्रथ “पल्न्यः कार्याः समांशिकां' इत्यत्र “माताप्यंशं समं हरेत्‌" इत्यत्र 
च जीवनोपयुक्तमेव धनं स्त्री हरतीति मतं तदसत्‌ । श्रंशहाब्बस्य समशब्स्य च 
आन्थक्यप्रसंगात्‌ | On Yaj., II, 186. 

See also V.D.S., XVIII, 84, Katydyanasaroddhara, ए, 698. 

3 Manu, IX, 104; Arthasastra, III, 5. 
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case she could not pull on well with her sons. 
This desideratum has now been achieved by the 
Hindu Women’s Right to Property Act passed in 
1987 by the Indian Legislature. 

We have now finished the history of the pro- 
prietary rights of women. It has no doubt detained 
us rather long, but it has made many interesting dis- 
closures. We found that it did not take long for Hindu 
society to set aside primitive theories about women 
being mere chattel. It recognised their right to 
Stridhana fairly early and went on expanding its scope, 
till eventually by the 12th century a. 7. all varieties 
of property were included in it all over India, except 
in Bengal. In normal times the husband was not 
allowed to touch this property of his wife. The only 
development necessary in modern times in this con- 
nection is the recognition of the nght of the wife to 
a small percentage in the husband’s income as her 
bhartridatta’ siriddana, in recognition of the joint 
ownership of the family property and her valuable 
services in the household management. This would 
remove the difficulties of the modern sensitive wife, 
who does not lke that for every little expenditure 
which she may have to incur, she should have to secure 
expressly or impliedly the permission of her husband. 

The position of the wife s-a-vis the husband was 
not satisfactory. She could not enforce a partition 
against him, if he persistently misbehaved or em- 
barked upon a second marmiage. Y&jfiavalkya, no 
doubt, allowed the wife a one third share in the family 
property, if she was unjustly superseded. He was, 
however, in a hopeless minority. We must, however, 
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now follow his lead and allow the wife to claim a 
share at least equal to that of a son, if she is forced to 
live separately for no fault of her own. This would 
remove the proprietary disabilities from which such 
wives suffer at present on account of their having no 
share in the patrimony. We must further render it 
impossible for the husband to mortgage or sell his 
wife’s share in the family property without her ex- 
press consent. 

Hindu jurists held marriage to be indispensable 
for the daughter, and therefore felt that they should 
merely provide for it. They went to .the extent of 
laying down that a brother should provide for his 
sister's marriage even if there were no ancestral 
assets for the purpose. They were, however, opposed 
to give her a right of inheritance in the patrimony 
along with her brothers. The religious theory was 
that the marriage completely transfers the bride to 
the new family, and the jurists therefore felt that she 
should be provided for from its assets. We have shown 
above (ante, pp 291-7) how on the whole this is a 
reasonable and satisfactory arrangement. There are 
many difficulties to encounter and few benefits to 
accrue from giving a daughter the nght of mhentance 
along with her brothers. The present law gives rise to 
certain anomalies in some abnormal cases, but the 
correct remedy is to enlarge the wife's rights as against 
the husband on the lines indicated above. Of course, 
as far as daughters who remain unmarried are concern- 
ed, they should be given a share in patrimony equal 
to half that of their brothers’. This innovation will 
have the support of the practice of the Vedic age. 
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The brotherless daughter has been regarded as an 
heir since very early times. In Bombay presidency 
she takes the property as an absolute heir. This law 
should now be extended to the whole of the country. 

For a long time the widow was not recognised 
as an heir, mainly because she usually possessed some 
kind of son, as a guardian for whom she could hold 
her husband’s share in the family property. When the 
custom of Niyoga disappeared and the childless widow 
came on the scene, Hindu society soon became alive 
to the necessity of recognising her as an heir. The 
fervour and zeal with which the battle of her right 
of inheritance was fought, are creditable for Hindu 
culture. The widow was no doubt regarded as a 
limited heir. She could, however, utilise the full income 
of the property, howsoever large it may be; only 
she could not alienate it without sufficient cause. 
When we consider how the vast majority of Hindu 
widows were illiterate at this time, this limitation must 
be pronounced to have been more a protection than 
a disability. The time has not yet come when we 
can effect a wholesale change in the law on the point. 
A beginning should, however, be made by allowing 
women the night of alienation, if they possess certain 
minimum educational qualitications. 

The Bengal school was most liberal to the widow ; 
it allowed her to become an heir, even if her husband 
had not separated from the joint family. This prin- 
ciple has been extended to the whole country since 
1937; so a legitimate grievance, from which the 
widows under the Mitakshara law were suffering, has 
been now removed. 
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It will be thus seen from the above survey that 
the proprietary rights of women have been develop- 
ing fairly satisfactonly. As circumstances changed, 
they were being enlarged by Hindu jurists without 
any agitation whatever on the part of women. Society 
was actuated by a genuine desire to improve their 
economic lot, and did not hesitate to adopt measures 
that considerably curtailed the time-honoured rights 
of male coparceners. The courage that was shown in 
investing the widow with the nght of inheritance, even 
when her elderly relations like brothers-in-law were 
alive, was really of a high order, when we consider the 
prevailing patriarchal atmosphere in society. The 
progress made cannot be of course regarded as 
adequate by the modern woman, but we must 
recognise that each age has its own limitations and 
cannot easily rise above them. Modern Hindu society 
has been showing a keen desire to enlarge the proprie- 
tary rights of women, and has already succeeded in 
getting legislative sanction to some important 
ameliorative measures both in British India and in 
some Indian States. It is interesting to add that the 
states of Baroda and Mysore have, under the inspira- 
tion of their enlightened rulers, led the way in the 
matter. Public opinion is very keen in removing all 
the proprietary disabilities of women, and a few 
improvements that are still necessary will soon be 
brought about under its growing pressure. 


CHAPTER X. 
Dress AND ORNAMENTS. 


A detailed study of the dress and ornaments 
worn by Hindu women of different classes age by age 
would be out of place in this work, which discusses 
their position in society mainly from the sociological 
point of view. It would require a separate volume, 
profusely illustrated. We propose to treat the sub- 
ject here only in its broad outlines, so that the reader 
may get a general idea about it. In a book which pro- 
fesses to discuss the position of women in an exhaus- 
tive manner, a chapter on their dress and ornaments 
is perhaps indispensable. 


DREss. 


The Vedic literature supplies us with very little 
information about the dress of the women of the age. 
The vocabulary itself of the period has got no sepa- 
rate words to denote women’s clothes. The same 
words are used to denote the different clothes worn 
both by men and women. An under-garment (vasah 
antaram) and an upper garment (paridhinam) were 
in general use among the members of both the sexes. 
A waistband was used round the lower garment 
(S. Br., 1, 8, 8, 6). Probably both the garments were 
usually coloured in the case of women, for the Vedic 
literature refers to the dyer (V. S., 80, 12). In 
addition to the two garments, mentioned above, kings 
used to wear a gorgeous mantle (drapi) on ceremonious 


X | VEDIO AND EPIC EVIDENCE ABOUT DRESS 835 


occasions. Queens also probably had the counterpart 
of this mantle in the form of an embroidered shawl, 
though there is no definite'evidence on the point. 
In one place goddess Indraai is described as wearing 
a headdress (ushnisha, S. Br., XIV, 2, 1, 8); it 18 
probable that the well-to-do ladies of the Vedic age 
were also doing the same. 

We get no information or clue as to how the lower 
garment or sari was worn in these days. ‘The art of 
weaving was well developed, and it is fairly certain 
that the sari was a long piece, about tive or six yards 
in length. A portion of it was therefore yery probably 
used to cover the upper part of the body as well, as 
is done in modern times all over the country. The 
additional upper garment (paridhanam ) was probably 
used only on ceremonious occasions. The same was 
probably the case with the head-dress. 

The epics show that the dress of women continued 
to be more or less of the above type for a long time. 
Draupadi’s remarks, when summoned to the gamb- 
ling hall, make it clear that to go out without an upper 
garment properly covering the entire bust was regarded 
as indecorous!. At home, however, only one sarv 
was worn, but it used to cover the shoulders and bosom 
as well; Draupadi, when dragged out by her gar- 
ment by Dussasana, is described as having the upper 
part of her sart falling down?. The additional upper 
garment was not absolutely necessary to cover the bust. 
It only formed part of the ceremonious dress. Sita 


1 एकं च वासो मम अन्वबुद्धे सभां नेतुं नार्हसि मामनार्यं ॥ IT, 89,44. 
2 प्रकीणकेक्री पतितार्षंवस्त्रा दुःशासनेन व्यवधयमाना ॥ IT, 89,47. 
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therefore could dispense with it when she wanted a 
piece of cloth to tie her ornaments in order to drop them 
down to Sugriva, when she was very anxious to leave 
behind a clue about her abduction, as she was being 
carried away in the air by Ravana. 

The fashion in the Vedic age of wearing ४ head- 
dress was followed in later times in some provinces but. 
given upin others. To judge from the evidence of scul- 
pture, we find that it continued to be current in Central 
India, Malava and United Provinces down to the early 
centuries of the Christian era. In the sculptures of the 
Sunga period at Bharhut, Sanchi and Mathura, ladies 
invariably appear with a head-dress (See Plate III). 
To judge from the statue of a Yakshini found at 
Didarganj near Patna (See Plate IV), it would appear 
that women in eastern India, however, had deve- 
loped a dislike for the head-dress more than two thou- 
sand years ago. Gradually the head-dress became an 
antiquated fashion all over the country. It begins to 
disappear from the sculptures and paintings from 
about the 4th century a. p. No women in Ajanta 
frescoes are seen to wear it. The same is generally 
the case with medieval sculptures all over the coun- 
try. Classical Sanskrit literature also does not refer 
to it. The head-dress for women eventually disappear- 
ed from the country, probably because it was felt to 
be superflous. Orthodox women found it more conve- 
nient to cover their heads with a portion of their saris. 
Fashionable ladies did not like to conceal from view 
their elaborate and artistic coiffure (See Plate VIII). 

The classical Sanskrit literature supplies us with 
meagre and disappointing data about the dress of 
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women during the first millennium of the Christian 
era. It no doubt grows very eloquent in several 
places in describing in detail the beauty of young 
ladies and their attractive and numerous ornaments, 
but it rarely describes the constituents of their dress 
or the precise manner in which it was worn. The scanty 
evidence available from it shows that normally women 
required two garments during this period also. The 
upper garment or shawl was, however, used only on 
ceremonious occasions. Goddess Lakshmi, who appears 
seated on numerous Gupta coins, is seen invariably wear- 
ing ashawl, which completely covers her bosom, bust 
and arms down to the wrist (Allan, Catalogue of 
Gupta Coins, 21. 1, Nos., 6, 10, 18). When in the standing 
posture, ladies used to wear the shawl in different 
ways. Sometimes it used to cover their entire person 
down to the ankles (Iiid., Pl. III, No. 6); if they hap- 
pened to stand with their palms on the waist, 
they often used to fold the garment and pass it over 
their shoulders and allow it to hang down to the ankles 
through the arn cavities (Itid., No. 5). At home the 
sari alone was sufficient; a portion of it could be 
passed over the shoulders, so as to completely 
cover the entire. bust, navel and breasts. Their waist- 
band, for instance, could become visible only if the 
upper part of the sar happened to slip down. This 
could usually occur either when a woman was beside her- 
self, beg confounded or overpowered with terror!, or 


1 Compare, for instance, the description of Gopis given by 
Bhasa, when they were terrified by the dreadful fight of Krishna 
with Kaliya serpent:— 

संभ्रान्ता गंलितोलरीयबसमा नस्ता ९००५१. तदः | 
i Balacharit, IV, 1. 
22, [w.H.0.] | 
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when she was anxious to disclose the charms of her per- 
gon when bent upon winning overa haughty sage or an in- 
different lover!. Normally the upper part of the sare 
covered not only the bust, but it also reached down 
to the knees. Rajasekhara is explicit on the point. 
Dharmagastra writers also lay it down that women 
should be so dressed that their navel should never 
become visible and legs should be covered down to 
the ankles*. 

The sculptural evidence, however, seems to be 
partly in conflict with the above observations, based 
mainly on tne data of literature. In the early sculp- 
tures of the Punjab and the North Western Frontier 
Province (c. 100 8. c. to ¢. 800 a. 9.), we undoubtedly 
come across several female statues whose torsos are 
covered with a portion of their saris, 88 described 
in the epics and classical Sanskrit literature. Such, 
for instance, 1s the case with the numerous statues of 
Hariti’. Mayadevi seated by her husband’s side when 
listening to the prophesy about her new born babe, 
and a beautiful standing Nagini in human form (See 
Pl. IV, a) are both shown covering their shoulders 


1 Compare, for instance, ASvaghosha’s description of one 
of the damsels sent to dissuade prince Siddhartha from renounc- 
ing the world:— 

AF HFACUTAAATM सांशुकापरा । 
प्ालक्ष्यरसना रेजे SHCizeariae क्षपा ॥। Buddhacharita, 1V, 88. 


2 न नाभि दक्षयेवागुल्फाद्वासः परिदध्यात्‌ । न स्तनौ faqet कूर्यात्‌ । 
Sankhasmriti. 
$ Bachhoffer, Karly Indian Sculpture, Pl. 150 B; Griindwedel, 
Buddhist Art in India, (Eng. Trans.), p. 104, fig. 55. 
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and breasts with a portion of their saris!. The same 18 
the case with several female statues at Mathura2. 

But the sculptures in Central and Southern India 
and the paintings at Ajanta and Bagh caves have quite 
a different tale to tell. In the sculptures at Bharhut 
(c. 150 8. c.) the sarv is generally seen covering the 
lower person only; no part of it is taken round the 
bust so as to cover the breasts and shoulders (See PI. 
III, 8). A separate upper garment is often worn by 
women, but it does not at all cover their bosom 
(See Pl. III, a). The same is the case with the 
sculptures at Sanchi and Amaraoti and the paintings 
at Ajanta, which cover the first four or five centuries 
of the Christian era. 

How are we to explain this phenomenon of wo- 
men appearing without any clothing over their upper 
person in the sculptures and paintings of Central 
and Southern India? Several explanations have 
been offered in this connection. Cunningham thought 
that nudity conveyed no sense of indecency in India 
prior to the advent of the Muslims ; so women in sculp- 
tures and paintings naturally appear to be very 
scantily dressed (Tree and Serpent Worship, pp. 
102-3). This theory, however, ignores the data of 
the Gandhara sculptures, where women appear with 
their busts properly covered, and is in conflict with 
the evidence of contemporary literature, which makes 
it quite clear that it was regarded as highly indecorous 
for & woman to move out without completely cover- 

1 Hargreave, The Buddha Story in Stone, Pl. VIII; Bach- 
hoffer, Pl. 150 A. 

2 Agarwal, Mathura ki Buddhakala, Pl. XIV. 
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ing her upper person. How then are we to explain 
this apparent conflict between the data of sculptures 
and the evidence of literature ? 

Cunningham did not make proper allowance for 
the circumstance that some of the carvings are not 
left at present in the same condition in which they 
were, when they were finished by the artists hundreds 
of years before. Havell has pointed out that the 
exaggerated thinness of the legs of the human figures 
at Amaraoti makes it clear that the sculptures 
had their finishing coat of plaster!. Shrimant Bala- 
saheb Pantapratinidhi, Rajasaheb of Aundh, who 
is a distinguished artist and art critic, has adduced 
further evidence in support of the above theory. 
He has pointed out that in some basreliefs at Amaraoti 
ladies are to be seen having the sara at the waist 
and also at the feet rolling in folds. At their back 
also we see some folds hanging down. But the thighs 
and legs are bare ( See Pl. VI). Now it is clearly 
impossible to so wear a sart that it should cover the 
waist and feet, but leave the legs and thighs bare in 
front. The only possible explanation is the one 
offered by the Rajasaheb, viz., in order to produce 
an effect of transparent garment the limbs of the 
body such as the thighs, etc., were first carved nude 
and then given the finishing touch of coating and 
colouring’. It is therefore clear that in Amaraoti 
sculptures at any rate nudity was not the order of the 
day ; the saris were shown partly in carving and part- 
ly in plastering and colouring. The upper body there- 

1 Havell, Indian Sculpture and Painting, p. 104. 

2 4. B.O. R. J., Vol. III, 2. 19. 
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fore may have been covered by that portion of the 
sart which was to.be shown in plastering and colour- 
ing. In one case we do actually get the example of a 
lady taking a portion of her sari across her bust and 
over her shoulders, so as to completely cover her 
bosom!. This was the normal dress of the women of 
the age and province. 

It must be, however, admitted that this explana- 
tion of the dress being shown partly in carving and 
partly m colouring does not hold good of many schools 
of sculptures in ancient India. Such is particularly 
the case with the sculptures at Bharhut and Sanchi 
in Central India. Here, unlike at Amraoti, the whole 
of the sari covering the waist, the thighs and the legs 
is shown in carving; the method of its wearing 
also shows that no part of it was imtended to 
be taken over the shoulders so as to cover, the 
bust (See Pls. III, a ands). It is therefore not 
possible to argue that the breasts of women in the 
sculptures at these places were intended to be 
subsequently covered by a garment that was to be 
shown partly in plastering and partly in colouring. 
This process would have been also a costly one, for 
the sculptures at these places were intended to be 
exposed to rain and sunshine throughout the year. 
Replastering and recolouring would have become 
frequently necessary and the monks at these monas- 
teries would not have found it always easy to get 
generous donors to defray the recurring expenditure. 
Are we then to conclude from the evidence of the 
plastic art that the women in Central India used to 


1 Cunningham, Tree and Serpent Worship, Pl. LIX. 
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move about with their breasts uncovered in the early 
centuries of the Christian era ? 

Nor can it be argued that the upper person of 
the women in these sculptures is bare, because the 
sculptors were not skilful enough to show the same 
sari as covering both the lower and the upper parts of 
the body. They could have avoided this difficulty by 
using a separate upper garment to cover the bust. As 
a matter of fact, both at Sanchi and Bharhut ladies of 
position are often seen wearing an upper garment, but 
it does not cover the breasts! (See Pl. III, ^}. In the 
case of the Ajanta paintings the excuse of inefficiency 
cannot be advanced. The artists were experts and 
they could easily have shown their women wearing 
the surt in such a way as to cover both the upper and 
the lower parts of the body. But they have not done 
so. It is true that most of the ladies at Ajanta, whose 
breasts appear uncovered, are in the privacy of their 
Inner apartments, where they may not perhaps be 
expected to wear their full dress. But in some Ajanta 
frescoes we find women moving about even in public 
streets with the same insufficient dress. In one 
scene, for instance, we see a queen figuring in a street 
procession in the state carriage along with her hus- 
band; she is, however, shown as wearing neither 
a jacket nor a bodice; nor is her 5८1 shown covering 
her breasts (Heringham, Ajanta, 11. XXIV). 

Shrimant Balasaheb Pantapratinidhi, the Rajasaheb 
of Aundh, has suggested that we can account for this 
insufficient dress of women at Elora and Ajanta on 
the assumption that the artists were Dravidians in 


1 See also, Cunnigham, The Stupa of Bharhut, Pls. XITI, XVIII. 
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culture!. He points out that even today very few in 
Kochin and Malbar wear any upper garment. So the 
Dravidian artists have shown their women folk as 
wearing just the dress that was current in the Dravi- 
dian society. The Rajasaheb holds that the artists at 
Bharhut and Sanchi, on the other hand, were fol- 
lowing the Aryan tradition, and so have shown their 
women as wearing an upper garment which covers the 
breasts and falls over the left shoulder’. 

This theory also is not free from difficulties. It 
may be at the outset pointed out that the distinction 
sought to be drawn between the so-called Dravidian 
artists at Ajanta and Elora and the so-called Aryan 
artists and Bharhut and Sanchi is not supported by 
actual data ; for the artists at the latter places are as 
indifferent in covering the breasts of their women as 
those at the former? (See Pl. III, 8). Sometimes they 
show their ladies wearing an upper garment, but it is so 
worn as not to cover the breasts at all (See Pl. ITI, a). 

It is further very doubtful whether all Dravidian 
women were really accustomed to move about with- 
out covering their breasts. It is true that till quite 
recently women in Malbar used to regard a _ bodice 
or an upper garment as not very necessary. But the 
Malbar practice was probably a primitive one and 
cannot be regarded as typically Dravidian. At any 
rate the women in Tamil and Telugu provinces were not 
accustomed to move about without properly covering 


1 23. 8. Pantpratinidhi, Elora, p. 100. 

2 Ibid, p. 97. 

3 See also Stupa of Bharhut, Pl. XXII. 8, XXIII. 8. 
4 Ibid, Pls. XIII. and XVIII. 
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their upper person. In this connection the Saptasatt 
of Hala, which undoubtedly reflects the Dravidian 
life during the early centuries of Christian era, supplies 
conclusive evidence. Three verses in this anthology 
make it quite clear that Dravidian ladies used to cover 
their breasts with adequate clothing in the days 
when the Ajanta frescoes were being painted. The first 
of these clearly refers to the breasts being covered by 
an upper garment!. The anthology further shows that 
Dravidian women not only used to cover their upper 
person with a portion of their sari or a separate shawl, 
but also ६९५१० wear a bodice or kattchukt underneath. 
Its ends were tied together between the breasts”, and 
it was not entirely removed even in the privacy of 
the bed-room3. It 18 not therefore possible to argue 
that the women at Elora and Ajanta do not cover 
their breasts because they are the representatives of 
Dravidian culture. The Saptasati shows clearly that the 
Dravidian ladies in contemporary times used to cover 
their upper person both with a bodice and an upper 
garment ; the so-called Aryan artists at Sanchi and 
Bharhut are as careless about covering the breasts of 
their women as their so-called Dravidian fellow workers 
at Klora and Ajanta. 
1 रक्त Detect TM स्तननखलेखं इव नववध्वाः । VI, 69. 
WA ,०८५९>।न्तिप्रस्थिते Hat त्वं व्रज । 11, 60. 
नीलपटभ्राव्तांगीति मा खल्वेनां परिहर । VI, 20. 
Sanskrit rendering of the stanzas is given here. 
2 Vaqeendtettagafaratiowsaionr | 
wate स्वनस्थल्वणिकामिव geet युवजनेभ्यः VII, 20. 
3 Gina our gad हरन्ति विदग्धानां स्तनभारवत्यः | 
मदने कुयुम्भरागयुक्तकञ्छुकाभरणमात्राः ॥ VI, 45. 
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The real explanation of women appearing without 
their busts being properly covered in the sculptures 
and paintings of Southern and Central India seems to 
be the artistic convention of the age. Breasts are the 
most significant symbol of motherhood, and the artists 
of these provinces probably felt that they may be 
shown uncovered in works of art, though they may be 
normally concealed in actual life under a bodice or a‘por- 
tion of the sar. This convention facilitated the task 
of fully exhibiting the beauty of the female form with- 
out suggesting any indecency. It also gave the artists 
an opportunity to show the different beautiful orna- 
ments worn on the chest and the shoulders (See Pls. 
III and IV). This would become quite clear from 
statues like those of Indrani and Narasitnhi discovered 
at the Sutna Residency in Central India, and now 
exhibited in the Indian Museum, Calcutta. In the case 
of these images, the lower and the upper rms of the 
shawls can be clearly seen at the elbows and shoulders. 
But the intervening space, as well as the entire bust, are 
deliberately shown altogether uncovered by the shawl, 
obviously with a view to display the numerous orna- 
ments worn at the neck, the chest and the shoulder. 
There was nothing unusual in this procedure, for the 
art convention everywhere prescribes a much scantier 
dress for women than is actually worn by them in 
daily life. This will be quite evident to all the 
students of ancient and modern sculptures and paint- 
ings of European countries. Just as we cannot con- 
clude that women in modern Europe move about in a 
nude condition in society, because they appear entirely 
uncovered in works of art, so also we cannot maintain 
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that women in ancient India moved about in public 
without covering their upper person, because their 
busts are shown uncovered in the sculptures and 
paintings of Central and Southern India. The fact 
is that the dress in sculptures and paintings in not 
always a faithful copy of the dress actually in vogue 
in everyday life. The non-recognition of this truth 
will lead to strange deductions. We shall have to 
conclude that the Buddha allowed a much ampler 
dress to the nuns of his Order than was ever worn by 
ladies of fashion. The former were allowed to have 
three pieces af cloth, while the latter in sculptures are 
seen to be wearing only one or two. We shall have to 
admit that maid-servants used to wear richer dresses 
than the princesses they served; for at Ajanta the 
former are seen wearing gaudy striped bodices, which 
are never seen used by the latter. We cannot there- 
fore ignore the conclusive evidence supplied by con- 
temporary literature and conclude that women were 
not properly covering their breasts and _ busts 
in ancient India either by a bodice or by a portion of 
their sar. 

0 conclude, the artists of Central and Southern 
India held that the unfolding of the beauty of the fe- 
male form by showing the bust uncovered in a work of 
art. need not and should not give rise to any indecent 
thoughts, if the woman concerned were a lady of 
virtuous character. To the spectator she would be 
hike a mother. If, however, she was a dancing or 
a singing girl, there would not be this sacred atmos- 
phere about her. The artist therefore felt that she 
should not be shown displaying the charms of her un- 
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covered bust. As a consequence we usually find danc- 
ing girls appearing with a full dress covering their entire 
person right up to their necks and ankles. They are 
seen covering their breasts with bodices, jackets or 
blouses. This would become quite clear from 
the dancing scenes at Bharhut, Bagh caves and 
Sarnath}, 

There are different fashions of wearing the san 
current at present in different parts of India. The 
same was the case in the past. At present the ladies 
of the higher classes of the Deccan wear the sarz in 
the sakachchha fashion, 1.e., by passing aeportion of it 
in between their legs and tucking it up behind at 
the waist. In Gujarat, Bengal and United Provinces, 
on the other hand, the sari is worn in the vikachchha 
fashion, ४.९. it is simply worn round the legs without 
any portion of it being tucked up behind. 

The women of the Gangetic plain were generally 
speaking following the vrkachchha method, which is 
still current there. This 18 made quite clear from the 
Didargan) statue of the charut bearer from Bihar 
(See Pl. IV, 8) and the Mathura statue of Hariti 
‘from U. P.2, as the backs of both these can be clearly 
seen. That the same fashion continued to be in vogue 
in the U. P., Bihar, Bengal and Orissa throughout 
the ancient and medieval periods is made quite clear 
by numerous statues of Tara, Maya, Mahishasura- 
mardini, female attendants on Vishnu images, etc., 

1 Cunningham, Bharhut, Pl. XV; Marshall, Bagh Caves, 


Pl. E; Sahani, Catalogue of the Museum of Archaeology at Sarnath, 
Pl. XXIIT, a, 


2 Vogel, La Sculpture, Pl. XI and XU. 
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that were descovered in these provinces and are 
now exhibited in the Indian Museum, Calcutta. 

The present Maharashtrian fashion of wearing the 
sari 18 seen to be obtaining in the Punjab and North 
Western Frontier Province during the early centuries 
of the Christian era. <A statute of goddess Hariti 
in the Peshawer museum, executed by a Gandhara 
artist, shows the sari worn in the sakachchha fashion ; 
its upper end is passed over the left shoulder and let 
hanging down from the night one as is done at present 
by the Maharashtrian ladies!. The same is the case 
with the goddess appearing on acoin of king Azilises 
ruling over the Punjab in the 18 century B. c.,? 
and with numerous female statuettes from the same pro- 
vince, now exhibited in the Indian Museum, Calcutta?. 
Among these the sculpture of a Nagini represented 
in the human form is very remarkable in this respect 
(See Pl. V, a). 

In Maharashtra itself we find quite unexpectedly 
the wkachchha fashion of the Gangetic plain prevailing 
down to the 7th or the 8th century a.p. This is rather 
strange, but the evidence of sculptures is quite con- 
vincing on the point. In most of the Ajanta frescoes, 
we find both ladies and maid-servants usually wearing 
their saris without a kachchha*. The same 18 the case 
with women sculptured at Nagarjunikonda in Telugu 
country; it 18 only maidservants who occasionally 


1 Handbook to the Sculptures in the Peshawer Museum, Pl. VII. 

2 Catalogue of the Coins in the Punjab Museum, Vol. I, 
Pl. XIII, no, 384. 

3 Gandhara gallery exhibits Nos. 12, 17, 81. 

4 Heringham, Ajanta, Pls. IIa, X,XI, XIV, XXVIII. 
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appear there with a sakachchha sari}. 1४ 18 after about 
900 a. p., that we begin to get images of goddesses in 
the Deccan wearing the sari in the sakachchha fasion. 
We may therefore presume that this fashion became 
popular in the Deccan at about the end of the first 
millennium of the Christian era. Later images and 
statues from south India, whether in stone or copper, 
generally attest to the prevalence of the sakachchha 
fashion. This becomes quite clear from the bronze 
statues from Tanjore exhibited in the Indian Museum, 
Calcutta, whose backs also can be clearly examined. 
The Deccan ladies seem to have horrowed this 
fashion from their sisters in Malava and Central India. 
The sculptures at Sanchi and Bharhut show that the 
sakachchha fashion was the order of the day in this 
part of India since early times. This becomes clear 
beyond all doubt from some of the bas-reliefs, where 
the back of women is visible, showing clearly the 
kachchha tucked up behind at the waist? (See Pl. VII). 
This central Indian fashion eventually spread to the 
Deccan. It had penetrated to South Behar also in the 
2nd century B.0., as would appear from several sculp- 
tures found at Bodhagaya (Ars 451411८2, Vol. XVI, 
Pls. VI, XI, XIV, etc.). It did not, however, appeal 
to the women in Gujarat and Bihar, who continue to 
wear their saris in the old wikachchha fashion. In 
Maharashtra too, the sakachchha fashion was adopted 
only by the upper classes; women of the lower classes 
still continue to adhere to the old wvikachchha fashion. 


1 A.S.R., 1980-84, Pls. 89 and 40. 
2 Cunningham, Bharhut, Pls. VIII, and XLV,8; Tree and 
Serpent Worship, Pl. XXXVII, 2. 
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The poet Rajasekhara supplies some further 
details about the way in which the women of different 
provinces used to dress themselves in the 10th century 
4. 7. In Bengal the upper part of the sari was taken 
over the head, so as to cover the coiffure. In the 
United Provinces the upper garment or the upper part 
of the sari was wound round {116 person and used to 
reach down to the knees. In Malbar the sam 
hung down from high above the navel, its knot being 
tied under the armpit. It is not very clear how exact- 
ly this was done!. In ancient times, 88 in modern 
days, the fashions of the provincial capitals had a great 
influence in determining the toilet, the coiffure and the 
the fashion of the dress of the women in the interior?. 

Let us now ascertain the role which stitched 
clothes played in the dress of women. There is one 
view which holds that the art of sewing was unknown 
to the Hindus before the advent of the Muslims. It 
is, however, altogether untenable. The needle and the 
process of sewing are both referred to as early as in the 
Rigveda*; there is a passage in the Attareya Brah- 
mana which clearly refers to two pieces of cloths 


1 See Kavyamimansa, pp, 8 and 9. Cf सीमन्तचुभ्बिसिचयः 
९१९०॥ मूलः । (वेवः) for Bengal; श्राभोणिगुल्फपरिमण्डलितोत्तरीयं वेषं 
नमस्यत ॒ महोदयसुन्दरीणाम्‌ । 1०7" U. २. ; कक्षानिवेहानिबिडीङतनीविरेष 
वेषश्चिरं जयति केरलकामिनीनाम्‌ ॥ for 1181087. 

2 यो मार्गः परिधानकर्मणि गिरां या सुक्तिमुद्राक्रमे । 

भंगिर्या कबरीचयेषु रचनं यद्भूषणारीषु च । 

दुष्टं सुन्दरि (न्य्‌ OHO OTD रिहान्यच्व यच्‌~ | 

छिक्षन्ते सकलासु दिक्षु तरसा तत्कोतुकिन्यः स्त्रियः ॥ 
Balaramayana, X, 90. 


3 सीब्यत्वपः सुष्याऽच्छिद्मानया । II, 82, 4. 
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being joined together by the needle!. The Buddha 
had forbidden monks to do sewing work for nuns?. 
The Amarakosha expressly mentions the tailor’, and 
the Chinese pilgrim I-tsing informs us that shirts and 
trousers were quite common in Kashmir and the 
Punjab during the 7th century a. p., though they 
were not in vogue in the 0181184. The fact is that in 
the hot plains of Northern India stitched clothes are 
very inconvenient, except in the winter, and so for the 
greater part of the year both men and women can do 
without them. ‘That seems to be the reason why 
they are so rarely referred to in literature. 

We may discuss here the controversial ques- 
tion as to whether stitched clothes were in vogue in 
the Vedic age. In the Indo-Iranian times the Aryans 
were undoubtedly living in a cold climate, where 
stitched clothes would have been welcome ; but they 
had not at that time probably sufficiently advanced in 
civilisation to begin their use. The Rigveda refers 10. 
Varuna as wearing a drdpi, while sitting in his heavenly 
court (1, 25, 18). But whether it was a mantle or 
an overcoat we do not know. In the marriage hymn 
the bride-is described as wearing a sdmulyam on her 
wedding night,which was discarded the next morning. 
But this was probably a sari rather than a short. 
According to the Katydyana Srauta Sitra (p. 686), 

+ यथा सुच्या वासः संदधीयान्‌ | एवमेव garfintaen feed संदधेत । 

III, 18. 

2 यो पन निक्छु प्रच्छातिकाय भिक्लूनिय चीवरं सिब्बेय सिम्बापेय्य वा 

पाचित्तियंति । Vinayapitaka, Pachittiya, 25. 
3 grea, सौत्रिकः । II, 10, 6. 
4 I-tsing, p. 68. 
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the wife of the sacrificer was given a chanddtaka or 
dahara to wear, when she had to ascend by a very 
high step to the top of the sacrificial pillar. While 
doing so, the thighs were likely to be exposed to 
view if there was no under-wear, as the sar was 
very probably worn in the vikachchha fashion. So a 
chanddtaka, which has been expressly described as a 
short by the commentator of the Srauta Sitra!, would 
have been very desirable. The original Vedic passa- 
ges, where this ceremony is described, do not how- 
ever refer to any chandataka being worn by the wife 
on the occasion ; the word is also not known to Panini, 
Patafijali and Amara. Katyayana is therefore pro- 
bably referring to an innovation of his age, when he 
refers to a short or chanddataka being worn by the 
wife on the occasion. In the Vedic age very pro- 
bably only a dahara or kaupina 1.e., a strip of cloth 
wom on a girdle in between the legs, was used 
on the occasion. Though therefore sewing was 
known in the Vedic age, there is no evidence of stitched 
clothes having come into general vogue at that time. 
The help of the art of sewing seems to have been 
first taken for preparing the bodice. This took place 
even before 600 8.6. ; for Buddhist and Jain nuns were 
enjoined to use it. Its traces can be seen below the 
breast in the of statue Chand&é Yakshini at Bharhut 
(Cunningham, Pl. XXII, fig. 8); if the garment is not 
shown on other female statues at the place, the desire 
to show off the ornaments at the neck and the chest 
must have been the obvious reason. The bodice did 
not require much tailoring like the modern blouse. It 
1 भ्रधयिकं विलातिन्या वासदचण्डातकं fag: । p. 866. 
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had short sleeves but no buttons, and it was secured in 
its proper place by its ends being tied together in bet- 
ween the two breasts!. On one of the coins of Samudra- 
gupta, Lakshmi can be seen wearing the bodice pre- 
cisely in this way. We can see both the knot and the 
two ends hanging down in its continuation. (See 
P]. पर, 8). From Kalidasa, however, we learn that some- 
times the ends of the bodice were tied in a knot on the 
shoulder?2; what was the make up of this type of bodice 
and howit was tied on the shoulder is rather difficult to 
understand. The bodice required very little tailoring 
and women used to stitch it at home. -It could be 
easily taken out, if necessary, to protect oneself 
against the lunar or solar rays (Sringdragataka, 17). 
Jackets, blouses and frocks seem to have come 
into vogue in the plains of northern India, when they 
were included in the dominions of the Scythians, the 
Kushanas and other Central Asiatic invaders. As 
these conquerors hailed from a very cold region, they 
were accustomed to wear shirts, trousers and over- 
coats. This is quite clear from the evidence of their 
coinage. Kushana kings like Kanishka and Huvishka 
are invariably seen wearing a trouser and an overcoat 
on their coms?. In the Mathura and Gandhara 


1 Cf. Mahavseta’s description :- स्तनयुगुलनिबद्धग्रंथिना कल्पतड- 


er (वर्क = -तासत रायाम्‌ | Kadambari, p. 248. 


2 इदमुपहितसुक्ष्मप्रथिना स्कन्धदेशे स्तनयुगर्पार०। ^ श्छादना वल्कलेन । 
Sakuntala I, 19. 


3 In the early period of their coinage Gupta kings also are 
seen wearing this foreign dress ; it tooka few decades for them to 
discard it in favour of the national Hindu dress. 


28 [w.H.0.] 
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sculptures, which belong to the period of Kushana 
supremacy (c. 50 a. >. to ८, 800 a.p.), women begin 
to appear in blouses and frocks. In one basrelief 
at Mathura even Sapta Matrikds are seen wearing 
frocks!. In Gandhara sculptures, which mostly hail 
from the N. W. I’. Province, blouses and jackets are 
fairly common. In one place we find Hariti wearing 
a blouse of long sleeves*. A Nagini in human form is 
also seen doing the same (See Pl. V, a). In another 
sculpture, Mayadevi is shown wearing a frock over her 
5८115. Qn one of the coins of the Scythian ruler Azilises 
even goddes diakshmi standing on a lotus is represented 
as wearing a blouse and a trouser ! 

The United Provinces, Central India, Gujarat 
and Maharashtra were under Scythian rule for diff- 
erent periods during the first four centuries of the 
Christian era. This circumstance very probably faci- 
litated the spread of the fashion of stitched clothes 
in Hindu society. The tendency to imitate the dress 
of the rulers is not peculiar to the modern times. 
It existed in the past as well. 

Society, however, had a general prejudice against 
stitched clothes, and women were for a long time 
reluctant to take to jackets, blouses and frocks. 
We tind only dancing girls adopting the new fashion 
in dress in the beginning. This would become quite 
clear from the fact that it is only women of this class, 
and not ladies of rank, who are seen wearing jackets 

1 Agarwal, Mathura ki Buddhakala, Pl. 21. 

2 Bachhoffer, Pl. 150 B. 


ॐ Indian Museum, Caleutta ; Gandhar gallery exhibit No. 18. 
4 Punjab Museum Coin Catalogue, Vol. I, Pl. XIII, No. 882. 
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and blouses at Bharhut, Bagh and Sarnath. At Ajanta 

‘we sometimes find maid-servants wearing shorts and 
jackets; ladies of position, however, are still seen avoid- 
ing their use. It is quite possible that greater stitching 
was introduced in the bodice (kanchukt) at this time, 
but the prejudice against full fledged jackets, blouses 
and frocks remained unabated. These became common 
among a section of ladies only in the Muslim period. 
They continued to be regarded as a foreign innovation, 
and women in orthodox families engaged in religious 
duties used to remove them for the time being. 

The kind of cloth used by women fer their dress 
differed with their status. Maidens and women 
in coverture used to wear gay and embroidered cloth. 
The ladies of the 4th and 5th centuries a. p. used 
to prefer dotted, striped, gauzy and embroidered 
muslins for their bodices. This is quite clear from 
several paintings at Ajanta!. Some women, especially 
in Ceylone and south India, used to wear also a 
narrow breast band across their breasts over their 
0010682, This fashion did not become common in 
northern India. 

Widows do not appear to have used any bodices. 
The colour of their saris was plain white in the early 
period. The widowed daughters-in-law of Dhrita- 
rashtra are described as wearing white garments, when 
they went to see their old father-in-law in the forest’. 


1 Smith, A History of Fine Arts, p. 288, fig. 207. 


2 Smith, Ibid, Pl. LVIIT; T. Gopinath Rao, Hindu Icono- 
graphy, I, 11, Pl. 99; 1.4., 1938, p. 160 and Plate. 


3 शुक्लोत्तरीया नरराजयत्म्यः । Mbh. Chap. XV, 27, 16. 
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This would show that women used to wear gaily 
coloured saris only during their maidenhood and cover- 
ture. The orthodox practice of Deccan widows to 
wear reddish saris seems to be due to the influence of 
the colour of the garments of Buddhist nuns. The 
Gujarat practice of giving black garments to the 
widow seems also to be a post-epic development. 
Like the people in the west Gujaratis held that black 
was the proper colour for a person in mourning and 
therefore for the dress of the widow, who was to be 
in a perpetual mourning. In Bengal and northern 
India, however, the old custom continues and widows 
still wear white plain saris without any borders. 

The lahanga, which is so common in Rajputana 
and northern India at present, was altogether un- 
known in the Hindu period. It is not referred to in 
literature, nor seen in paintings and sculptures of the 
Hindu period. It however became quite common 
after a few centuries of Muslim rule. In northern 
India it even became an indispensable constituent 
of the traditional bridal dress. In south India the 
Muslim influence was less felt and so the lahanga or 
parakara became common only among small girls. 
Grown up women did not take to it. 

The paintings of the Mogul period give a fairly 
accurate idea of the dress of Hindu women, who had 
come under the influence of the new fashions come in- 
to vogue with the advent of the Muslim rule. These 
ladies used to wear a lahanga or pyjama down from 
their waist. The former was sewn in different artistic 
designs, and nothing was usually worn over it. The 
pyjama, however, was & simple one, and usually a short 
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sart was worn over it. The bust was coveréd by a 
bodice or a jacket. An upper garment or odhni was 
also in vogue ; it hung down from the head covering 
a portion of the back. In rural areas and orthodox 
circles the old dress continued to be current. 

Women are naturally more conservative then 
men, and so the establishment of British rule during 
the last 150 years has not yet effected any revolution 
in their dress. They continue to use their old dress 
consisting of a sari, a bodice and a shawl, even when 
their husbands have begun to don suits, neckties and 
collars. The bodice, however, is becoming more and 
more artistic and fashionable. Shorts and _ frocks 
have become common among girls in urban areas, 
but there are yet no indications that grown up ladies 
would take to them in the near furture. With in- 
creasing facilities in communications women are in a 
better position to observe the dress prevailing in 
neighbouring provinces, and there 18 a_ tendency 
among educated and fashionable ladies to borrow 
some fashions current 10 other parts of the 
country. Thus the vikachchha mode of wearing sare 
is now becoming common among the fashionable ladies 
in the urban areas of the Deccan. The dress of the 
average Hindu women, however, still continues to be 
the old traditional one of her province. The lahanga is 
the only exception. The main reason for this conser- 
vatism is the fact that the traditional dress 18 on the 
whole well suited for the climate of the country. 
Women have also not to mix much among the 
members of the European community like men, either 
for official or for social purposes ; so they do not feel 
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the same urge as men for adopting a European or a 
semi-Huropean dress. 


ORNAMENTS 


The reader must have seen that on the whole the 
dress of Hindu women was simple. Simplicity, how- 
ever, did not characterise their tastes in the realm 
of ornaments. Since very early times they have been 
fond of wearing very brilliant and artistic ornaments 
in quantities that cannot be described as meagre. 
Men,¢ however, are to a large extent responsible for 
the development of this taste among women; for a 
reader of the Vedic literature or a student of ancient 
sculptures and paintings will tind it difficult to decide 
as to who was fonder of ornaments, men or women. 
Men used to vie with women in the number of 
ornaments to be worn on their person. They seem 
to have lagged behind them only in the case of the 
ornaments on the forehead, which were generally used 
by women alone. This fondness for ornaments was 
to some extent a natural consequence of the general 
prosperous condition of our motherland in these days. 

In the Vedic age bangles were worn both on hands 
and feet by men and women!. Their number was 
probably a large one ; whether they reached right up 
to the elbow or the knee, as thev did in the case of one 
figurine discovered at Mohenjo Daro? and in numerous 
images and sculptures of the ancient and medieval 
period, we do not know. Rings were used on fingers. 
Shoulders were not neglected; they had their own ormma- 


1 &R.V., V, 54, 11; 1, 168, 3. 
2 Kramrisch, Indian Sculpture, pl. I, 4. 
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ments, which must obviously have been large in 81261. 
Necklaces of gold and precious stones were used on 
the neck ; they used to reach down to the chest?. Ear- 
rings (karnasobhana) are also referred to3. An orna- 
ment called kumbha was worn on the head; we do not 
know its precise size or nature‘. 

Gold, silver and precious stones were the chief 
material for these ornaments. Pearls are referred 
to in one passage in a very late Brahamana work®. The 
Aryans could have become familiar with them only 
when they reached the sea in course of time. 

Sculptures, paintings and the Natyasastra of 
Bharata throw a flood of hight on the nature and 
number of different ornaments used by our women 
in the early centuries of the Christian era. IJt is not 
at all possible to describe them in detail in words. 
One can get an adequate idea of them only from their 
representations m sculptures and paintings. More 
than half a dozen different ornaments, partly made of 
gold and partly of pearls, and variously described as 
sikhapasa, sikhajala, muktajala, etc., were used to adom 
the head and the forehead. One can get an adequate 
idea of their nature and _ gracefulness only by 
studying them in Ajanta paintings. The designs of 
earrings were very graceful. The variety in the 
nature of necklaces of gold and pearls is indeed 
striking. The Natyasastra refers to four types of zones 


daer वः पप्रथेषु area: । 7. 7. 1, 166, 9. 

7. ., V, 54, 11; I, 122, 14. 

Ibid. 

कुरीर मस्य stain कुम्भं चाधिनिदध्मसि । 4. 7. VI, 188, 8. 
Shadvimga Brahmana, V, 6. 
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(XXIII, 27); but sculptures prove beyond any doubt 
that the old sage Bharata was not up-to-date in his 
knowledge on the point. A gauzy pearl ornament was 
used over the breasts. Bharata refers to an 0108. 
ment to be worn over thighs called padapaira (XXIII, 
141) ; it seems to have been made of pearls, as may 
be gathered from a painting of Mayadevi in Cave No.2 
at Ajantal. This ornament seems to have now gone 
out of fashion. Shoulders were adorned with keytras, 
of which there were several types. Nor was the por- 
tion just above the elbow neglected. The number of 
bangles worn on the hand was very large; in Bengal 
they were often joined together so as to form a com- 
posite ornament reaching almost to the elbow?. The 
fashion at Ajanta, however, prescribed only a few 
bangles for the hand. They were often set with 
pearls or diamonds. The number of bangles worn on 
the feet was a large one; some of them used to produce 
a gingling sound, when their wearers were in motion. 

The fashions of dressing the hair were as numerous 
as graceful. An examination of the paintings at Ajanta 
will be an eye-opener even to the most fashionable 
ladies of the present generation. These fashions can 
be better seen in the original than described in words. 
It is customary at present to talk of Orissa as a back- 
ward province. The fashions of hair-dressing current 
there twelve hundred years ago were, however, so 
varied and graceful, that even the most fashionable 
cinema stars of Bombay and Calcutta may immensely 
add to their popularity by imitating some of them. 

1 Yazdani, Ajanta, part II, Pl. XX. 

2 Bhattasali, Iconography, Plates XIX, XX. 
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Six of these fashions have been illustrated on the 
accompanying plate (See Pl. VIII), which has been 
prepared with the help of some of the woodcuts 
published by the late Dr. Rajendralal Mittra in his 
Indo-Aryans, Vol. I. <A glance at the plate will show 
that the beauties of Orissa were not content with 
the quantity of hair, which nature had given to them ; 
they used to add some padding or stuffing or false 
or borrowed hair to increase its mass, so as to render 
the different hair-arrangements possible. Some ladies 
used to arrange the hair in gradually receding tiers (See 
Pl. VIII, a), some used to turn them up 4n a fantastic 
cone, curling and twisting upwards behind the head and 
kept in its position, probably by means of a wire con- 
cealed within (See P!. VIII, 8). Some used to arrnage 
them in two artistic bundles hanging on either side of the 
head (See Pl. VIII, c), while others used to add a third 
one perched just at the top of their crown (See 21. VIII, 
D). Pearl strings were liberally used to help the hair 
to retain its new shape and configuration (See Pl. VIII, 
A,B, 60, D, BE). But perhaps the most interesting 
fashion is the one illustrated by Pl. VIII, ए, Here we 
find the hair arranged into six braids and then twisted 
up into six rays, kept into an erect position either by 
means of wax, or with the help of sticks or wires en- 
closed within. There were numerous other fashions in 
vogue; they can be ascertained only from a careful 
study of ancient and medieval sculptures and paintings. 

Ointments were used not only for the eyes but also 
for the lips and teeth!. Sandal paste and saffron 


1 नेत्रयोरञ्जनं कार्यमधरस्य च रञ्जनम्‌ । 
दन्तानां विविधा रागार्ज, ण। शुक्लता तथा Ut 7 2.40575114, 28, 20. 
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powder were used for the face and the breasts. Duff- 
erent types of dyes and ointments were used for 
decorating hands, feet, fingers and toes. A streak of 
Sindhira on the head or a circular mark of Kumkuma 
on the forehead was made by maidens and women in 
coverture. This was regarded as an indispensable sign 
of saubhagya or married bliss. Inscriptions often 
describe how valorous kings used to kill their opponents 
and deprive their wives of the use of Sindhira!. 
Women were leaditfg a simple ascetic life during their 
widowhood. ‘The use of ornaments or embroidered 
clothes was therefore out of question for them. While 
describing the achievements of their heroes, the au- 
thors of inscriptions often state how the bracelets of 
the wives of their enemies dropped off along with 
their neckalces. 

It is interesting to point out here that among the 
numerous ornaments described by poets and illustrated 
by sculptors and painters, the nose-ring and toe-ring are 
conspicuous by their absence. This is rather surprising, 
because both of them are at present regarded as indis- 
pensable for a woman with her husband living. The 
omission of the toe-ring may have been accidental, as it 
is otherwise not a very prominent or valuable ornament. 
But the case of the nose-ring is quite different. It is a 
very important ornament. Itis in use in all provinces 
at present. It is regarded as a sign of saubhdgya 
or married bliss. Till recently every bride used 
to get it at the time of her marriage. Women of the 

1 यस्यानने शरदखण्डहाशिप्रसन्ने कोपं व्यनक्ति हूवयस्यमरिग्रियाणाम्‌ | 

सिन्दुरभूषणविवजितमास्यपग्मभ९सण्ट १९५९१०५ _ „५१०७९१० च UI 
Khajuraho Incription, 958 A. D., ४. 7., I, p. 129. 
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old fashion would never go out without wearingit. And 
yet we find that Bharata does not mention it in his 
exhaustive list of the ornaments of women given by him 
in the 28rd chapter of his Ndatyasdstra. Ornaments 
for almost every limb are to be found in this list, but 
there is no mention of the nose-ring for the nose. 
Sanskrit poets and dramatists also show no acquain- 
tance with the ornament. In fact there 1s no word in 
Sanskrit language to denote it. Words for the or- 
nament in modern vernaculars cannot be derived from 
any Sanskrit original. The word vesara used for the 
ornament by a section of Hindi-speaking population 
is of unknown origin. The word एत used by the 
Gujaratis is of a secondary origin ; it originally denotes 
a valaya or circular ornament, and is secondarily used 
to denote the nose-ring because of its circular shape. 
The words natha, nathia, nathni, naththa, nathnag, etc., 
which are used to denote the ornament in different 
vernaculars of India, are all derived from the 
Prakrit word nattha, which denotes the string passed 
through the nose of an animal in order to control it 
with ease. It does not denote any nose ornament at 
all in any Prakrit or Apabhramsa language. It has 
no prototype of its own in Sanskrit. 

At Udayagiri and Bhuvanesvara in Orissa, at 
Bodhagaya and Patna in Bihar, at Bharhut and Sanchi 
in Central India, at Mathura in U. P.,.at Taxila in 
the Punjab, at Ajanta, 1018, and Badam1 in the Deccan, 
at Amaravati in Madras presidency, we have found 
several sculptures and paintings of women who are over- 
loaded with a rich variety of ornaments all over their 
body. The nose-ring is, however, nowhere to be seen 
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(See Pls. III, and IV). These sculptures and paintings 
are spread over almost all the centuries of the first mil- 
lennium of the Christian era. It is therefore clear that 
the nose-ring was unknown throughout the whole of 
India during the entire Hindu period. Hindu scul- 
ptures of Puri and Rajputana of the post-Muslim 
period begin to show the nose-ring for the first time. 
Both the positive and the negative evidence thus 
shows that the the nose-ring 1s not a Hindu ornament. 
It seems to have been clearly borrowed from the Maho- 
madens. It is indeed a mystery how this ornament of 
foreign origin should have come to be regarded as the 
most 110] 0110101 insignia of sawbhagya. 

We have now finished our general survey of the 
dress and ornaments of Hindu women. To some extent 
it will be also helpful in understanding the general 
position of women in society. Nature has endowed 
women with a more artistic and aesthetic temparament 
than men. All over the world they therefore 
generally take immense interest in personal decoration 
by wearing attractive dress and fine ornaments. 
Hindu society had recognised this fact and given full 
lattitude to women in this respect. Hindu women 
had never any ground to complain that their natural 
tastes and inclinations in the sphere of dress and 
ornaments were thwarted by an insufficient provision 
in the family budget. The atmosphere in society 
was such that the Hindu wife could generally 
carry out most of her plans about the purchase of 
ornaments and jewelry, even if her husband were 
somewhat lukewarm in the matter. The theory of her 
perpetual tutelage, which we shall discuss in detail 
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in the next chapter, did not stand in her way in this 
matter. 

The modern economist may perhaps regret that 
so much money should have been locked up in the 
unremunerative investment in ornaments. It is, 
however, to be noted that there were not many safe 
and productive sources of investment in the past. It 
may be further pointed out that from the purely 
woman's point of view, the habit of investing a large 
part of family saving in ornaments was a desirable 
development. Fora long time women were denied 
the right to have a share in the immoveable property 
ot the family, as shown already in Chapter VIII (anée, 
pp. 267-8). As far as the moveables like ornaments 
and jewelry were concerned, they were allowed to 
have a complete sway over them. Ornaments worn 
by a woman during coverture, and intended really 
for her alone, constituted her Stridhana, and could 
not be taken away from her by coparceners!. The 
more the amount invested in the ornaments, the 
stronger therefore became the economic position of 
the wife. The hardships of a scheme of inheritance 
under which the widow was for a long time not 
recognised as an heir to her husband’s immoveable 
property, were considerably neutralised by this habit 
of investing a large part of the family savings In orna- 
ments. Ornaments in fact were in the past what an 
insurance policy is in modern days. The large amounts 
invested in them have enabled thousands of Hindu 
women to tide over difficult times. 

1 पत्यौ जीवति यः ettfiitre grt धतो भवेत्‌ । 

न तं भजेरन्यायादा भजमानाः पतन्ति ते ॥ Manu, IX, 200. 


CHAPTER XI. 
GENERAL’ ATTITUDE TOWARDS WOMEN 


In the course of the last ten chapter, we have 
surveyed different sides and activities of women’s 
life. We are now in a position to ascertain and under- 
stand the general attitude of Hindu society towards 
the fair sex. The problem is, however, a complicated 
one. We have seen already that the general position 
and status of women were changing from age to age, 
and so naturally the attitude of society towards them 
could not remain the same in different periods. We 
have therefore to note and account for the vicis- 
situdes in the attitude of society. <A further difficulty 
of a more serious type arises from the nature of the 
data on which we have to rely. In the same century 
and in the same province, we sometimes come across 
diametrically opposite views about the worth, nature 
and importance of women. One school 18 seen 
declaring that the woman is the highest gift of God to 
man, while the other is seen asserting that the best 
way to reach God is to avoid woman. It is not an 
easy task to determine which of these contending 
views represented the opinion of the community. 
And we cannot exclude the possibility of the views of 
the average man not being adequately expressed in 
the din of this wordy warfare between the extre- 
mists of the opposite camps. 
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Perhaps one of the best ways to ascertain the 
attitude of society in this matter would be to find out 
its angle of vision towards women overtaken by the 
misfortune of falling in the hands of ruffians or ene- 
mies. Such a situation is the real touch stone to test 
the genuineness of society’s sympathy towards the 
weaker sex; it enables us to find out how far man is 
prepared to rise above the prejudices of his sex and 
judge the woman by an equitable standard. The 
present attitude of Hindu society in this matter is 
very stiff and unsympathetic ; if a woman has the mis- 
fortune of falling into captivity even for short time, 
she finds it impossible to get readmission into her 
family and society. In this respect we are following 
the example of Sri-Ramachandra, who refused to 
accept back Sitadevi after the overthrow of Ravana. 
He informed her -that all his efforts to kill Ravana 
were Only for the purpose of avenging the wrong done 
to him ; he had no idea whatsoever of accepting back 
a wife, who had stayed so long in the house of the 
enemy’. Sit& points out in reply that being 10 capti- 
vity, she was no longer the master of her person ; she 
could command only her mind and that was always 


1 विदितहचास्तु ते az योऽयं रणपरिश्चरमः | 
स afte: सुहवां वीयन्नि त्वदर्थं मया कृतः ।॥ १५॥ 
रक्षता तु मया वुत्तमपवावं च TAT: । 
प्रख्यातस्यात्मवंशस्य TBST परिरक्षता ॥ १६ ॥ 
कः पुमान्‌ हि ge जातः स्त्रियं परगृहोषिताम्‌ । 
तेजस्वी ~< नद्य चेतसा ॥ १७ ॥ 
रावणांकपरिभष्टां दुष्टां दृष्टेन चक्षुषा । 


कथं त्वां पुनरादद्यां कुलं व्यपदिशन्महत्‌ ॥ २० ॥ 
Ramayana, VI, 118, 15 ff. 
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faithful to her husband!. This explanation did not 
satisfy Sri-Rama ; he accepted Sita only when a super- 
human agency vouchsafed her continuous chastity. 

A critical student of the Ramayana, however, 
finds it difficult to believe that the sentiments above 
expressed really represented the views of Sri-Rama. 
He knew from Jataéyu within an hour of Sita’s abduc- 
tion that she was taken into captivity by Ravana. 
There are several passages in the epic to show that 
Sri-Rama wanted to recover Sité not so much to 
avenge a wrong done to him, as to restore to happi- 
ness a cherished wife, whom he continued to love 
intensely and respect very highly for her voluntary 
resolution to share his miseries of the forest 1161. 
Later on when Sri-Rama reaches the ocean along 
with his army, and the bridge is being built, he is once 
again overpowered by the thoughts about his beloved. 
He regrets very much that he could not reach in time 
to respond to his wife’s pathetic call for help when 
she was being carried away by force, and shows an 


1 न तथास्मि महाबाहो यथा त्वमवगच्छसि | 
प्रत्ययं गच्छ मे येन चारित्रेणेव ते हापे ॥ ६ ॥ 
यदहं मात्रसंस्पन्ञं गतास्मि विवा प्रभो । 
कामकारो न मे तत्र ववं तत्रापराध्यति ॥ ७ ॥ 
मदधीनं तु यत्तन्मे gad त्वपि वतते । 
पराधीनेष्‌ गात्रेषु {कि करिष्याम्यनीहवरा ॥ ८ ॥ Ibid, VI, 119,6-8 


9 


~ शयामा पव्‌मपलाजाक्षी प्रिया विरहिता भया । 

कथं धारयति प्राणान्विवहा जनकात्मजा ॥ १०३ ॥ 

कि न्‌. वक्ष्यामि राजानं धर्में सत्यवादिनम्‌ | 

सीताया जनकं पृष्टः कुशलं जनसंसदि ॥ १०८ 

या मामनुगता मन्दं पित्रा प्रत्राजितं वनम्‌ । 

सीता सत्पथमास्थाय क्व नु सा वर्तंते प्रिया ॥ १०३ ॥ 

गत्वा SHAT पश्य त्वं भरतं ATTACH | 

न पहं जीवितुं शक्तस्तामृते जनकात्मजाम्‌ ॥ १११॥ IV, 1, 108 ff. 
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intense anxiety to be once more united in her loving 
arms!. There 18 not the slightest indication in any of 
these passages that Sri-Rama intended to spum away 
his wife, because she was remaining in the captivity 
of Ravana. His cruel address to Sita, when she is 
actually brought before him after the victory over 
Ravana, therefore comes as 5 great surprise to the 
reader. It is very probably a later interpolation, 
introduced to facilitate the incorporation of the 
superhuman proof of Sita’s unbroken chastity. 
Whether the passage 17) question 1६ a genuine 
one or not, one thing is quite clear; our Smriti writers 
have refused to prescribe for average women the 
unreasonable standard of purity attributed in it to 
Sri-Rama. They perhaps thought that it was a good 
ideal, but too high to be followed in actual life. They 
felt that it was necessary and cquitable to treat 
women in Sita’s phight with much greater sympathy 
and reasonableness than what is shown in the present 
version of the Ramayana. With «a broadmindedness 
that is indeed admirable, a number of Smritis and 
Puranas declare that women, who had the misfor- 
tune of being made prisoners, or of being assaulted. 
criminally, should be treated with sympathy, and not 
with contempt, and be accepted back by their families 
after they had performed certain purificatory rituals. 


1 तन्मे वहति गात्राणि विषं पीतमिवा्षये । 
हा नाथेति त्रिया सा मां fearon यदज्रवीत्‌ ॥ ७ ॥ 
कवा न्‌ चारुबिम्बोष्ठं तस्याः पश्ममिवाननम्‌ | 
ईषदृश्षम्य पास्यामि रसायनमिवातुरः ॥ १३ ॥ 
कदा न्‌ ASE मां साध्वी सीता सुरसुतोपमा | 
सोत्कण्ठा कण्ठमालंभ्य भोक्षत्यानन्दजं पयः ॥ २० ॥ VI, 5, 7 ff, 
24 | फ. प्त. 0. | 
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Thus Vasishtha declares that if a woman is taken into 
captivity by an enemy, or spirited away by thieves, or 
ravished against her will, she ought not to be abandon- 
ed by her family!. The same 15 the view of Atri, who 
points out that one such misfortune ought not to be 
allowed to ruin the whole life of a woman?. An ordi- 
nary penance ought to be quite sufficient. Parasara ad- 
vocates a similar considerate treatment®?. The Matsya- 
purana points out that it would be absurd to condemn 
a woman, because she is overpowered and ravished ; in 
such a case the assaulter alone is guilty and ought to 
be punished with death4. 

What is to be done if the criminal assault is un- 
fortunately followed by a conception ? Our Smritis 
recognised that in the case of criminal assault, con- 
ception was an accidental circumstance, and it would 
not be equitable to refuse to readmit its victim 
merely on that score. They have therefore laid down 
that such a woman should be admitted to her former 
position as soon as she had delivered the child. The 
child was to be given to somebody else for rearing up, 


1 स्वयं विप्रतिपन्ना वा यदि वा विप्रवासिता। 
बलात्कारोपभुक्ता वा चोरहस्तगतापि वा ॥ 

न त्याज्या दूषिता नारी नास्यास्त्यागो विधीयते | 
"प्पकालमुपषासीत ऋतुकालेन शुध्यति ॥ V.D.S., XXVIIL, 2-3. 

2 away तु या नारी स्लेच्छर्वा पापकर्मभिः । 
प्राजापत्येन शुध्येत ऋतुप्रलवणेन च ॥ ४.85. . 

3 अन्दग्राहेण या भुक्ता हूत्वा बद्ध्वा बलाव्भयात्‌ | 
कृत्वा सान्तपनं कृच्छं प्राजापत्येन शुध्यति ॥ 
सङृद्मुक्ता तु या नारी नेच्छन्ती पापकर्मभिः । 
प्राजापत्येन शुध्येत ऋतुप्रखवणेन च ॥ २, 26-7. 

4 बलात्संदूषयेद्स्तु परभार्या नरः क्वचित्‌ | 
वधो दण्डो भवेत्तस्य नापराधो भवेस्स्त्रियः ॥ 297, 196. 
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and was not to be admitted as a member of the family. 
Atri and Devala are typical advocates of this view ; 
the latter avers that once the child is delivered, the 
woman becomes as pure and flawless as ever before!. 

The liberal views of Atri and Devala were 
‘accepted by Hindu society down to about the 9th 
century 4. 9. During the first half of the 8th century 
thousands of men and women were taken into capti- 
vity by the Muslim invaders of Sindh ; those of them 
who could effect their escape were accepted back in 
their families and society ("11100 and Dowson, I, p. 126). 

From about the 13th century socety began to 
change its attitude towards these unfortunate women 
and refused to admit them back. Women carried 
into captivity by force could no longer entertain any 
hope of regaining their old position in Hindu society. 
The advice of the Smritis, which recommended a con- 
trary course, was silently brushed aside and the door 
of Hinduism was once for all closed to such women. 
The establishment of the Muslim rule in the country 
may have been partially responsible for this develop- 
ment. Under the Islamic law apostacy was punishable 
with death, certainly in the case of men and probably in 
the case of women (#.R.E.,Vol.I, p. 625). Under Muslim 
rule it was thus not an easy proposition to reclaim 
to Hinduism women who had been once captured 


1 श्रसव्णेन यो mi: स्त्रीणां योनौ निषिच्यते । 
श्रशुद्धा सा भवेन्नारी यावच्छल्यं न मुञ्चति ॥ 
विनिसुते ततः शल्ये रजसो वापि दर्शने । 
तबा सा शुध्यते नारी विमलं काञ्चनं यथा ॥ 

स गर्भो दीयतेऽन्यस्मं स्वयं ग्राहो न कर्हिचित्‌ | 
TAMA वजयेद्यस्मात्संकरः LAT Mt 50-2. 
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and married by Muslims. It may be, however, pomted 
out that large parts of Rajputana and the Deccan 
were under nominal Muslim rule ; but there is no evi- 
dence to show that Hindu society there was willing to 
readmit violated women. New notions of purity 
were mainly responsible for the refusal of society 
to admit back such women, though the course was 
clearly recommended by earlier Smritis. 

This changed attitude produced a disastrous 
consequence on the strength and solidarity of Hindu 
society. Out of the thousands of women that were 
forcibly carried into captivity by Muslim invaders 
from the 11th century onwards, almost all would cer- 
tainly have liked to come back to their old homes and 
society. But they knew that their fate was scaled 
once for ever, the moment they had fallen into the 
hands of the enemy. No return was possible; they 
had to adjust themselves to their captors and new 
surroundings. It was because of this consciousness 
that Kamaladevi, the queen of king Bhima of Gujarat, 
when captured and forcibly married by Alla-ud-din 
1 1111]1, eventually not only reconciled herself to her lot, 
but urged her new husband to capture and bring her 
daughter to Dellu, so that she should be married to 
the Crown Prince. Had this unfortunate lady known 
that she would be accepted back in her family, she 
would have tried to effect her escape or avenge her 
wrong. We have seen already (ante, p. 25) how spirit- 
ed Kshatriya ladies used to take revenge for the wrongs 
done to themselves or their families by having recourse 
to the sword. Not a single Rajput princess, however, 


Ang those wha were forced mito Muim harems against 
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their wish, 1s known to have followed their example. 
They did not lack in courage or military spirit ; but 
they knew that even if they took revenge and effected 
their escape, they could hope to have no honorable 
position in their own families and society. They had 
to reconcile themselves to the inevitable. 

Down to the 9th century, however, Hindu society 
was keeping its door open to women taken prisoners 
in war. They had always the hope that they 
would be taken back in their families, if they escaped 
from their captivity ; sothey would usually try to effect 
their escape or wreak their vengeance on’ their captors. 
Well known is the strategem by which princesses 
Stryadevi and Pramaladevi, daughters of king Dahir 
of Sindh, took their revenge upon General Kasim for 
the miserable plight to which he had reduced them 
and their mother, along with thousands of their sisters 
in Sindh. They were sent by the general to Baghdad 
for being presented to the Khalifa. The princesses 
were very young, for they had not yet reached 
their teens; but the fortitude and mgenuity which 
they showed in very trying circuinstances were very 
remarkable. When eventually produced before the 
Khalifa, they declared that though intended for him, 
Kasim had kept them with hin for three days. This 
enraged the Khalifa, who immediately sent orders to 
Kasim to put himself, wherever he may be, in raw 
leather immediately and come back to him. When as 
a result of the execution of this order, the corpse of 
Kasim reached Baghdad, it was proudly shown to the 
princesses by the Khalifa. When they found that their 
plan to wreak vengeance had succeeded, they declared 
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that they had not been even touched by Kasim and 
that they had told a lie in order to encompass the ruin 
of one, who had brought slavery and dishonour to 
thousands of their sisters in their kingdom. The Khalifa 
was exasperated and he ordered them to be immured 
ina wall. The princesses gladly welcomed this escape 
from life and dishonour!. It is to be noted that in 
later times no princesses even of the Rajput stock 
sought to wreak vengeance on their captors. They 
knew that they had no place in their society, even if 
they escaped back after wreaking their vengeance. 
They had to reconcile themselves to the inevitable. 
Had the views of Atri and Devala ultimately prevailed, 
were the doors always kept open for women overtaken 
by misfortune to return to their families and society, 
the present day Muslim population would not have 
risen to eight crores. Hindu society has paid heavily 
for its narrow orthodoxy; it is high time that we 
should now take a rational view of the whole situa- 
tion and cease to penalise women for their misfor- 
tune. After all honour or virtue can be lost only by a 
distinct act of volition, and not bv an accident or 
misfortune. There is a distinct tendency at present to 
accept this rational view; it must be strengthened and 
made quite universal. 

Generally speaking in all climes and times men 
have laid down a much higher standard of sexual 
morality for women than what they were themselves 
prepared to accept. Hindu society has been no ex- 
ception to this rule. Men found guilty of the breach 
of the marriage vow have been treated with a relative 

1 Al Bilaudari in Elliot and Dowson, Vol.I, pp. 210-2. 
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leniency. It is no doubt true that some authorities 
lay down that a husband, who becomes unfaithful 
to his wife, commits a sin for which there is no ade- 
quate penance!. Apastamba declares that such a 
husband should be compelled to wear donkey’s skin 
with hair turned outside, and made to beg alms in that 
uniform for six months. At every door he was first 
to announce his crime and then accept alms if offered?. 
There is no doubt that this punishment must have 
exposed the delinquent to a terrible humiliation, but 
it may be well doubted if an appreciable percentage of 
guilty husbands ever received it in actual practice. 
Had the punishment been a reality, the crime would 
have become very rare. The deterrent effect of the 
rule was nullified by the dictum of later Smritis, 
that a wife ought to revere as God even that hus- 
band, who has repeatedly transgressed his marriage 
vows (ante, pp. 128-9). 

The early Hindu thinkers recognised that the 
phrase, it is human to err, is as much applicable to 
women as to men, and they were prepared to treat 
lapses of women from the marriage vow with a fair 
amount of sympathy and commiseration. In the 
Vedic period we find that women who had gone astray, 
were allowed to take part even in religious service, 
provided they confessed their error’. [arly Dharma- 


1 va भार्यस्त्यिजतां नराणां नास्ति निष्कतिः । 11011. XII, 58, 18. 

2 वारव्यतिक्रमी खराजिनं बहिलोमि परिधाय वारव्यतिक्रमिणे भिक्षामिति 
सप्तागाराणि चरेत्‌ aT वृत्तिः षण्मासान्‌ । 1, 9, 18. 

3 प्रतिग्रस्थाता पत्नामु- tou, पृच्छति केन चरसीति ।..*............. । 
निरुक्तं वेनः कनीयो भवति aged भवति । S. Br., 11. 5, 2, 20. 
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8281178 writers also were fairly lenient; Vasishtha, 
for instance, has no objection to the readmission of a 
woman who had voluntarily gone astray, provided she 
really repented and submitted to a proper penance 
(ante, p.370 n.1). Parasara recommends that a woman 
should be abandoned, only if she is a confirmed sinner 
(X, 35). Yajhavalkya would advise this step only 
if adultery had resulted in conception (I, 72). The 
game is the view of the Mahabharata, which further 
points out that man is usually more to blame in such 
offenes than woman!, Other writers have suggested 
that a womar should be driven out of the house only 
if her associate were a person of very low ९8862. 
Otherwise she was to be segregated in the house and 
excluded from religious functions and _privileges?. 
After about the 9th century A.D. lapses of women 
began to be treated with greater sternness. The 
6811107 authorities, which had pernutted the "6 
admussion of women who had casually gone astray, 
were taken to be referring to the cases of mental and 
not physical adultery*. This was an altogether un- 
justifiable procedure, as the context and wording of 
the passages concerned clearly show. A few medi- 


1 तस्मात्त Tee दोषो ह्यधिको नात्र संशयः | 
विना गभं सक्षु न त्याज्या गमनास्स्त्रियः ॥ 11. 58. 5 
2 चतस्र एव संत्याज्या पतने सत्यपि स्त्रियः | 
इवपाकोपहता या तु weet पतिपुचत्रगा ॥ 
Chaturrimsatimatam in Par. Mdd., on X, 28. 
3 Cf. Mitakshard on Yaj., 1. 72; त्यागहचोपभोगधमका्ययोनं तु 
निष्कासनं गृहात्तस्याः | 
4 Aparar:a, while commenting on Ydj. I, 72 “व्यभिचारे ऋतौ 
शुदधिगभं स्यागो विधीयते' i says, CISA मानसे व्यभिचारे । 
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eval thinkers like Madhavacharya! continued to ad- 
vocate a humane treatment of women, who had 
happened to go astray for a while; they realised that 
to drive out such women from their homes was to 
compel them to lead a life of sin and shame for ever. 
Society, however, would not follow their lead and 
began to insist upon a much higher standard of sex 
morality in the case of women, than what it was pre- 
pared to tolerate in the case of men. A single lapse 
came to be regarded as fatal for the woman, while 
even a moral wreck was to be revered as God by his 
dutiful wife. This last statement is no doubt hyper- 
bolic and is not to be literally interpreted. Never- 
theless, it clearly shows that lapscs of men were very 
leniently treated, while women had no chance if they 
had committed a single mistake. This was highly 
inequitable, and it has made reclamation work next 
to impossible at present. Hundreds of women, who 
once in a while become guilty of misdemeanour, are 
being eternally lost to Hindu society, because it refuses 
to treat them with human sympathy. This again 
has led to a considerable swelling of the non-Hindu 
and low class population in India. We must once more 
begin to follow the liberal lead of Vasishtha, who has 
recommended the acceptance of such women, provided 
they show genuine repentance. 

The concern which a society feels for the welfare 
of its women is also shown by the rules that are laid 
down for the conqueror about the treatment of women 
captured in war. In early times these unfortunate 
women had very often to enter the harem of the 


1 On Pardsarasmriti, V, 2. 
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conqueror, as 1s clearly shown by the recognition of the 
Rakshasa or Kshatra form of marriage. When Manu 
allows each soldier to retain such women as he may 
have himself captured, he is obviously referring to 
this old barbarous practice (VII, 70). Society's sense 
of morality and fairplay was getting refined, and it 
began to be felt in course of time that such barbarism 
should be no longer tolerated. We accordingly find 
social thinkers coming forward to declare that the 
conqueror ought to treat honorably all women cap- 
tured in war, and set them at liberty. It was left for 
the Pauranic.age to enunciate this liberal doctrine ; 
we find it specifically advocated by the Agnipurana}. 
The great Shivaji was following this meritorious tra- 
dition when he honorably sent back to her relatives 
the beautiful wife of the commander of the fort of 
Kalyan, who was presented to him by his soldiers, 
who had taken her a captive. 

The historian is, however, compelled to observe 
that in a large number of cases this rule about the 
chivalrous treatment of women was disregarded by 
Hindu commanders and soldiers long before the ad- 
vent of Islamic armies. When the Maukhari king 
Grahavarman was defeated and killed in war in 605 
A. D., his wife Rajyasri was put in prison with heavy 
fetters on her fect. Medieval inscriptions often refer 
to several cases of the ill-treatment of women seized 
in war. A Chola king of the 11th century had taken 
captive the mother of his Ceylonese contemporary; 

1 संप्राप्य विजयं ag teafaniva संयजेत्‌ । 

रत्नानि राजगामीनि अमात्येन कृते रणे ॥ 
तस्य स्त्रियो न कस्यापि रश्षयास्ताह परस्य च ॥\ Ch. 235, 62-8. 
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he cut her nose because her son had invaded his 
country and laid it waste'. In the heat of the struggle 
when every one was crying for vengeance, it is clear 
that the rules of chivalrous treatment were often com- 
pletely ignored. Medieval inscriptions from south 
India contain several other cases of the il-treatment 
of women; we very often come across the victor carry- 
ing away the treasures and wives of his enemies into 
his own harem?. It is however somewhat consoling 
to find that persons guiltv in this respect were often 
realising that their conduct was sinful and would some- 
times proceed to perform a penance (5. [° E. &., 1918, 
No. 78). 

In the later medieval period warfare became more 
inhuman as a consequence of the contact with the 
barbarous hordes that came pouring into India al- 
most every century. In Rajputana interminable 
internecine warfare was going on during this period ; 
but Rajputs failed to observe a code of warfare, which 
would respect the honour of captive women. Con- 
querors often carried the wives of the conquered to 
their harems’. This, however, was inevitable, for 
the practice had become universal in India since the 
advent of Islamic armies. We cannot therefore suffi- 
ciently admire Shivaji for rising above the morals of 
his age and treating captured women with great res- 
pect and consideration. 


1 E.C., IX, Devanhalli, No. 75.. 


2 Khajuraho inscription, BE. I., I, p. 145; ^. C., VI, Chikka- 
manglur, No. 160; Ibid, XII, Chikkanayakanhalli No, 565, 


3 Tod, Annals, II p, 741 (Crooke’s edition). 
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We have so far considered the attitude of society 
towards women in abnormal circumstances. Let us 
now see what its attitude towards them was in or- 
dinary daily life. 

During the brighter period of Hindu culture, 
society used to show its concern for women in a variety 
of ways. Its chivalrous feeling secured them several 
privileges and concessions for the fair sex. The killing 
of a woman was regarded as a very disgraceful offence 
since very early times. In the Vedic literature it is 
pointed out that a woman ought not to be killed!. 
Rama very reluctantly killed Tatika, only when he was 
convinced that there was no other alternative open 
for him; he had to protect the sages, hundreds 
of whom had been already killed by the  ogress*. 
It is interesting to note that even in spite of the 
universally accepted divinity of Rama, there were 
critics hke Bhavabhiiti in later times who ventured 
to fearlessly censure his conduct in killing Tatika’. 
Bhishma allowed himself to be killed, because he did 
not want to fight with one, who had been born as a 
woman, though subsequently changed mto a man. 
Ravana thought of killmg Sita on more than one 
occasion, but he was dissuaded from his plan by the 
thought that it is unchivalrous to kill a woman (VI, 

। स्त्री वषा यच्छोनं वं स्त्रियं घ्नन्ति । 9. Br, XI, 4, 8, 2. 


9} 


2 न हथेनामृत्सहे हन्तं स्त्रीस्वभावेन रक्षिताम्‌ । 
वीर्य चास्या गति चापि हनिष्यामीति मे मतिः ॥ 7, 27, 3. 


3 बुद्धास्ते हधविचारणीयचरितास्तिष्ठन्तु कि वर्ण्यते | 


सुन्दस्त्रीदमनेऽप्यकुण्डयश्चसो लोके महान्तो हि ते ॥ 
Uttararamacharit, Act V, 84. 
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98, 60). When the goddess of Lanka proceeded to 
stop the entry of Hanuman, he merely gave her a blow ; 
he had realised that the excercise of a more than 
minimum force would be blameworthy, as his opponent 
was a woman!. The Mahabharata has declared in 
several places that like Brahmanas and cows, women 
also ought not to be killed. In the famous story of 
the demon Baka the house-wife presses her husband 
to send her to the demon for being devoured; she fondly 
hopes that though a demon, Baka would never think 
of killimg a woman?. 

For the offence of killing a woman Manu _ has 
prescribed the capital punishment*®. To dic in the 
defence of a woman is declared to be the surest way 
of ensuring a seat in heavent. In some of the Smritis 
it 18 no doubt stated that the sin of killing a woman 18 
equal to that of killing a Sidra ; this however does not 
refer to the gravity of the crime, but to the theological 
dogma that the status of women was equal to that of 
the Sidras, both not being entitled to the privilege of 
the sacred initiation (upanayana). This little imci- 
dent will make it clear how great and far-reaching were 
the consequences of losing religious privileges in 
ancient times. 

+ स्त्री चेति मन्थमानेन नातिक्रोधः स्वयं कृतः । ४, 8, ४9. 

2 श्रवध्याः स्त्रिय इत्याहुधमंना धममनिश्चये । 

घर्म्ञान्न क्षसान्प्राहुनं हन्यात्स च मामिह ॥ I, 172. 41. 

3 स्त्रीबालब्राह्मणध्नांश्च हन्यादद्ि द्‌ सेविनस्तथा । IX, 282. 


4 ब्राह्मणाय गवामथं स्वाम्यथं स्त्रीकृतेऽथवा | 


स्थानार्थे यस्त्यजेत्प्रा्णास्तस्य लोकाः समाहिताः ॥ 
Panchatantra, Mitrabheda, 5th story. 
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Hindu society has sought to show its concern 
for the woman in a variety of ways. On crowded 
streets way was to be made for her. If she was 
in difficulties in her journey, it was the duty of every 
cultured person to help her in overcoming them. She 
was to be exempted from the ferry tax. If she had 
no proper guardians, the state was to look after her 
interest and property. To accept a bride-price was a 
very great sin. The marriage expenses of a daughter 
were a charge on her father’s property, and 
brothers were expected to meet them, even if there 
were no ancestral assets. For the saine offence 
law courts were usually to impose a lighter punish- 
ment upon women than upon men (Arthasastra, IV, 12). 
Merit was to be always honoured, whether it was 
found in men or in women!. 

Within the house every one was to show the 
highest solicitude for the woman. She was to be 
honoured like the Goddess of Prosperity. The 
patriarch was warned that his family would prosper 
only if the ladies under his charge were cheerful ; 
it would surely come to grief 1f the women folk were 
in sorrow. Women have their own innocent fancies 
and hobbies; they ought to be respected. Women 
are the support of the universe ; 1t exists on account 
of and through them. One can therefore never do 
too much for them. Woman and prosperity are not 
two different things; woman brings prosperity when 
she is properly treated and respected. The holiest 
object in the world 18 a good woman ; a tear of sorrow 


1 am: पुजास्थानं गुणिषु नच लिगंन च aa: | 
Uttararaimacharit, Act, II, 2. 
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rolling down from her eye will be a great portent 
even for a mighty tyrant}. 

The above passages no doubt express very fine 
and chivalrous ideas about women. ‘There are, how- 
ever, a large number of passages in Sanskrit litera- 
ture, both religious and secular, which are of an 
opposite nature, and cast serious reflections upon 
women and their character. We shall now proceed 
to consider them, and try to find out what is their 
precise implication. 

The context clearly shows that many of the 
passages, where womien in general have been decried, 
merely express the views of men in the throes of 
bitter disappointment. The exigencies of the situation 
are often responsible for such opinions, and they ought 
not to be taken at their face value. Thus a passage 
in the Rigveda declares that women are very fickle?; 
the speaker, however, 18 Purtiravas, who was bitterly 
disappointed to find that his beloved Urvaéi had left 
him, because he was unable to keep the terms of the 

1 The following texts are the authorities for this para :— 

faq एताः स्त्रियो नाम सत्कार्या भूतिमिच्छता । 

लालितानुगृहीता च श्रीः स्त्रीभेवति भारत ॥ Moh, XIII, 81, 15. 

कोचन्ति जामयो यत्र विनदयत्याशु तत्कूलम्‌ | 

न tala तु यत्रता वदधते तद्धि स्वंदा ॥ Manu, III, 57. 

स्त्रिथः साध्व्यो महाभागाः संमता लोकमातरः | 

धारयन्ति महीं राजन्निमां सवनकाननाम्‌ । bh, XIII, 78, 28. 

पृथिव्यां यानि तीर्थानि सतीपादेषु तान्यपि । 

Brahmavaivartapurana, 88, 119. 

प्रवादः सत्य एवायं त्वां प्रति staat नृप । 

पतिव्रतानां नाकस्मात्यतन्त्यधूणि भूतले ॥ Ramayana, VI, 114, 65. 
2 न वै स्त्र॑णानि सख्यानि सन्ति सालावृकाणां हदयान्येता । ¬, 95, 15. 
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agreed contract. Another passage in a later Samhita 
observes that women are falsehood incarnate; the 
context, however, shows that the reference 18 to women 
of bad character!. In the Ramayana Lakshmaaa 
observes that women are cruel and malicious by 
nature, but that was because he was quite unjustly 
rebuked by Sité, who compelled him to go in search 
of Rama against his better judgment*. In another 
passage in the same epic, it 1s stated that women are 
wicked and selfish, but it is immediately added that 
the remark is intended to apply only to Kaikayi 
(II, 12, 99). . In a third place in the same work the 
sage Agastya says that women combine the fickleness 
of the lightning, the sharpness of the weapon and 
the swiftness of tlie eagle*; the sage makes this obser- 
vation, not because he genuinely believed in its truth, 
but because he wanted to emphasise that Sita, whom 
he was praising, had none of these defects and draw- 
backs. The Buddha in one place holds up for ad- 
miration the wife of the slave type; we must how- 


1 श्रनृतं स्त्री श्रनृतं वेषा करोति था पत्युः क्रीता सती श्रथान्येश्चरति । 
M.S., [, 10, 11. 

2 उत्तरं नोत्सहे वक्तं देवतं भवती मम । 

वाक्यमप्रतिरूपं तु न चित्रं स्त्रीषु मेथिलि ure ॥ 

स्वभावस्त्वेष नारीणामेवं लोकेषु दृश्यते । 

विमुक्तधमह्चिपलास्तीक्ष्णा भेदकराः स्त्रियः । ure ॥ 

स्त्रीत्वं दृष्टं स्वभावेन गुरुवाक्ये व्यवस्थितम्‌ ॥ ३१ ॥ III, 45. 
‡ शतहूदानां लोलत्वं शस्त्राणां तीक्ष्णता तथा । 

गर्डानलयोः शोष्यमनुगच्छन्ति योषितः ॥ 

इयं तु भवतो wat दोषैरेतेविवजिता । 

हलाध्या च वग्यपदेक्या च यया देवी हचरन्धती ॥ II, 138, 6-7. 
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ever remember that he is there giving advice to a re- 
calcitrant daughter-in-law (Ang. Nok. IV, p. 91). 

Some of the uncomplimentary remarks about 
women are further due rather to a _ light-hearted 
cynicism than to a deep-rooted conviction. =" र्न 
Indra has observed,’ says the Rigveda in one place, 
‘that women cannot control themselves!.’ One of 
the later Samhitais observes that women can be easily 
won over by one who is fair in form and expert in 
singing and dancing?. In some of the writings of 
modern feminists, we come across similar semi-frivolous 
and semi-cynical observations about ment They are 
not intended to be taken seriously. In one Jataka 
story a woman of 120 is represented as falling in love 
with a youth of 20. This is frivolity and nothing 
else. It has its counterpart in many of the present 
day magazine stories, where we often find old men of 
seventy marrying tender girls of seven. 

From about the beginning of the Christian era 
we begin to come across passages, which were deli- 
berately written for the purpose of blackening the 
character of women. In one place in the Maha- 
bharata we are told that sensual enjoyment is the sole 
aim of woman’s existence®?. In another place a 
woman herself is made to narrate a story illustrating 
how her sex 18 fickle and faithless by its very innate 
nature (XIII, 78-8). We are gravely informed that 
the sex urge In women is so great that they will 


1 wafers ॒तदन्रवीत्‌ स्त्रिया भ्रशास्यं aa: । IV: 88, 17. 
2 तस्माद एव नृत्यति यो गायति तस्मिन्नेवेता निम्लिष्टतमा इव । 
9. Br., ITI, 2,8, 6. Compare 8180 चुलाचा ये दहानीयेन स्त्रियः | 
3 भ्रसंभोगो जरा स्त्रीणाम्‌ । 2021. IV, 89, 78 (7). 
25 [w. H. 0. | 
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eagerly unite with the meanest of men!. Nearest 
consanguinity would be no effective bar. Ifa woman 
has remained virtuous, it is simply because she could 
not get a proper lover, place and - opportunity’. 
A man with a hundred tongues would die before fini- 
shing the task of lecturing upon the vices and defects 
of women, even if he were to do nothing else through- 
out a long life of hundred years’. 

The above passages are no doubt written delibera- 
tely with a view to blacken the character of women. 
But it is not to be assumed that the sentiments they 
express found general acceptance in society. Yudhi- 
shthira, for instance, refused to accept the theory that 
women are by their very nature vicious and wicked ; 
he pointedly enquired from Bhishma that if such were 
really the case, how could scriptures have laid down 
that religious duties should be performed only in asso- 
ciation with the wife? Bhishma, unable to give a 
rational reply, contented himself by narrating a cock 
and bull story, wherein he made a woman herself 
declare that her sex was vice incarnate (Mbh, XIII, 
73-8). Such fantastic stories can, however, carry 
no conviction to any reasonable person. Varaha- 
mihira has subjected the case of the misogynist to a 
very critical and searching analysis and cross- 


1 नासां कश्चिदगम्योऽस्ति नासां वयति संस्थितिः | 
विरूपं at aed वा पुमानित्येव भुञ्जते ॥ 1710, XIII, 78, 17, 
2 स्थलं नास्ति क्षणं नास्ति नास्ति प्रार्थयिता नरः । 
तेन नारद नारीणां सतीत्वमुपजायते ॥ 
Padmapurana, Srishtikhania, 49, 20. 
3 यदि जिहासहलरं स्याञ्जीवेर् हारदां शतम्‌ | 
इनन्यकर्मा स्त्रीदोषाननुक्त्वा निधनं ब्रजेत्‌ ॥ 1191, XIII, 74, 8. 
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examination. He at the outset points out that all the 
defects that have been attributed to women exist 
in men as well. Women however try to remove them, 
while men are supremely indifferent in the matter. 
Marriage vows are equally binding on the couple. 
Men treat them lightly, while women act up to them. 
Who suffers more from the sex urge, men who marry 
even in their old age, or women who lead a chaste 
life, even if widowed in the prime of their youth ? 
Men no doubt go on talking of their love to their 
wives while they are alive, but contract second marri- 
ages soon after their death; women, on the other 
hand, feel grateful to their husbands and decide to 
follow them on the funeral pyre, urged by the 
promptings of their conjugal love. Who then is 
more sincere in his love, man or woman? For 
men to say that women are fickle, frail and faith- 
less is the height of impudence and ingratitude ; it 
reminds one of the audacity of clever thieves who first 
send away their loot and then challenge imnocent 
persons demanding from them the stolen articles}. 

The above masterly and just indictment of Varaha- 
mihira shows clearly that the case of the misogynist 18 


1 rat सत्यं Re बोषोस्ति यो नाचरितो मनुष्यैः 1 6 ॥ 
बंपतैयोर्व्यत्कमे ate: समः शास्त्रे प्रतिष्ठितः । 
नरा न तमवेक्षन्ते तेनात्र वरमंगनाः ॥ 1 ॥ 
न शतेनापि वर्वाणामपंति भवनाहायः । 
तत्राहाक्त्या निवर्तन्ते नरा धैयण योषितः ॥ 14 ॥ 
` दवरचट्‌ लपने कामिनीनां कुरते यानि रहो न तानि arene | 
सुकृतन्ञतयांगना भत! : १०१ ह्य प्रविशन्ति सप्तजिह्वम्‌ ॥ 16 ॥ 
रहो धाष्टर्यमसाधूनां निन्दतामनघाः स्त्रियः | 
मुष्णतामिव चोराणां तिष्ठ चोरेति जल्पताम्‌ ॥ 17 ॥ 


Brthatsamhita, Ch. 76, 4ff. 
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very weak; how is it then that it ever came to be 
advanced ? It appears that some Hindu writers 
have painted the woman in very black colours, not 
so much because they believed in what they said, 
but because they were anxious to dissuade men from 
marriage and family life. Varahamihira expressly 
states that the Renunciation (Samnyasa) School was 
‘accustomed to decry women with the above end in 
view!. Of course there were a few writers in this school 
too, who have taken a balanced view of the whole 
situation and given due praise to women for the in- 
valuable assistance which they give to their husbands 
in the realisation of temporal and spiritual goals of 
life. This, for instance, is the case with the author of 
the Yogavasishtha*. Such thinkers were, however, in 
a small minority. As arule, in order to induce men 
to adopt a life of renunciation, which they honestly 
believed to be essential for salvation, the writers of 
the Sarnnyadsa School felt that they might indulge in 
hyperbolic language in describing the faults, drawbacks 
and vices of woman, who is the centre and attraction 
of family life for man. 


1 येऽप्यंगनानां प्रवदन्ति ater वेराग्यमार्गेण गुणान्विहाय ॥ 
ते gaat मे मनसो fare: सद्भाववाक्यानि न तानि तेषाम्‌ ॥ 
Ibid, 74, 5. 
2 यथेताः स्नेहशालिन्यो भतंणां कुलयोषितः । 
सखा भाता Fer ye गुरमित्रं धनं सुखम्‌ ॥ 
शास्त्रमायतनं दासः सवं भर्तुः कुलांगनाः । 
सर्वदा सर्वयत्नेन पुजनीयाः Feta: ॥ 
लोकटयसुखं सम्यक्सर्वं यासु प्रतिष्ठितम्‌ । 
निरिच्छायाः प्रयालायाः पारं संसारवारिधेः ॥ 
Vi A, 109, 26-29. 
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Varahamihira’s theory is indeed true to a very 
great extent. The monastic life was a very difficult 
one ; 8 person could lead it honorably only if he could 
control his passions effectively. One way of enabling 
him to do so was to emphasise that the pleasures of 
the home life were ephemeral and worthless, and the 
woman who formed the centre thereof, was the most 
detestable object in the world. In the Yogavasishtha 
for instance, Rama when anxious to renounce the 
world is made to observe that the woman is the mine 
of all imperfections and the cause of all sorrows. His 
arguments advaned in this connection ard very inter- 
esting. ‘ Desire for enjoyment will arise only when 
one has a wife, otherwise one would be free from it. 
If a man renounces the wife, he renounces the world ; 
if he renounces the world, he would surely be happy’.’ 
One can hardly think of a more fallacions argument. 
The Mahabharata observes that prosperity and wo- 
men would never be steady and faithful, howsoever 
assiduously one may work for them, simply because it 
desires its readers to turn to Dharma in preference 
to Artha and Kama?. We learn from I-tsing that 
there was a monk at Nalanda, named Rahulamitra, 
who would never see any women except his mother 
and sister. He told I-tsing, ‘ I am naturally full of 

1 सर्वेषां दोषरत्नानां सुसामुद्िकयानया | 

दुःखशुंखलया नित्यमलमस्तु मम स्त्रिया ॥ 

यस्य स्त्री तस्य नोगेच्छा निस्त्रीकस्य क्व भोगभूः | 

fead त्यक्त्वा जगत्यक्तं जगचस्यक्त्वा सुखी भवेत्‌ ॥ 

I, Ch. 21, vv. 28, and 85. 
2 aq मतिर्भवतु वः वततोत्थितानां च eae एव प ८८०८५२८. बन्धुः । 


wat: स्त्रियदच निपुणेरपि सेव्यमाना नंवाप्तभावमुपयन्ति न च स्थिरत्वम्‌ ॥ 
Mbh., I, 2, 892; 
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worldly attachment. Without doing this, I cannot 
stop its source.’ A person somewhat weaker than 
Reverend Rahulamitra would have agreed with Manu 
and declared that one should be careful about oneself 
even when one is in the company of one’s own mother, 
sister or daughter!. Persons brought up with such 
notions will naturally regard women merely as snares 
for the temptation of men?. They have not 
the fairness to recognise that women so appear 
to men, not because they are really ‘the seed of the 
tree of existence’, or ‘the living torch illuminating the 
way to Hell?’ (as the Jain saint Hemachandra des- 
cribes them to be), but because men themselves 
are unable to control their passions. Men are as a 
matter of fact a greater snare to weak women than 
women are to weak men. To attribute one’s weakness 
to the wickedness of the other sex is hardly fair. It 
is interesting to note that this fallacy has not been 
committed by Jain and Buddhist nuns. Several 
psalms of the latter have come down to us ; nowhere 
therein do we find them accusing man for being a 
snare to woman. Women have in this respect un- 
doubtedly shown a greater fairness, chivalry and 
balanced judgment than men. 

It may be pointed out that this tendency to attri- 
bute all real and imaginary faults to women is 

1 भात्रा स्वसा gigat वा न विविक्तातनभाग्भवेत्‌ । 

बलवानिद्दियमप्रामो विद्वांसमपि कर्षति ॥ 11, 215. 
2 न हि स्त्रीभ्यः परं पुत्र पापीयस्तरमस्ति वे । 
मानवानां प्रमोहार्थं कृत्या नार्योऽसुजल्प्रभुः ॥ 101, XIII, 40, 4(B) 


3 आजं भवस्य acme {रस्यं दीपिका । 
yet कन्दः wee दुःखानां खनिरंगना ॥ Yogasastra, II, 87. 
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not confined to the Renunciation School of India 
alone. The case was the same in ancient Greece. 
Socrates says, ‘ Woman is the source of all evil; her 
love is to be dreaded more than the hatred of man; 
the poor young men who seek women in matrimony 
are like fish who go to meet the hook.’ Similar senti- 
ments have been expressed by Christian saints. It 
is true that Christ himself has not indulged in any 
tirade against women. The Apostles and _ early 
Fathers, however, have painted the woman in the 
blackest colours. St. Paul savs, ‘It is good for a 
man not to touch a woman; marriage was a conces- 
sion, a degradation to avoid fornication’ (I Cor.VII, 1). 
Tertullian says, “ Woman is the gate of Hell, mother of 
all ills. She should blush with shame at the thought 
of her womanhood and live in perpetual penance for 
the sins of Eve.’ Another Father has declared, ‘ I 
have not felt any calamity more hurtful to man than 
woman. Oh assembly of women, verily you are 
mostly of the hell on the day of Resurrection. You 
are the Devil’s gateway. You destroy God’s image, 
Man.’ Marbod, a Bishop of Rennes who lived in the 
11th century, delivers himself in the same strain. 
‘Of the numberless snares that the crafty enemy 
spreads for us over all the hills and fields of the world, 
the worst and the one which one cannot avoid is 
Woman ; sad stem, evil root, vicious fount,....Who 
persuaded our first parent to taste the forbidden fruit? 
A woman. Who forced the father to defile his daugh- 
ter? A woman’!, 


1 The above quotations have been taken from Chapter IV 
of ‘A short History of Women’ by J. L. Davies (1927). 
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Most of the faults and vices that have been attri- 
buted to women by the Renunciation School are 
not to be taken seriously. Their aim was more to 
divert man from woman, than to paint the latter 
in her true character. Varahamihira, who points 
out the patent absurdity of these charges, may be 
taken to represent the view of the cultured Hindu 
society. 

It is however true that more writers should have 
come forward to defend women against such unfair 
attacks. The absurdity of the charges levelled against 
them should, have been exposed in numerous works. 
This, however, did not happen. Part passu with the 
growing popularity of the Renunciation School, educa- 
tion of women declined. Their upanayana disappeared 
and they began to be married at a very early age. 
Denied the advantages of a liberal education, suddenly 
transferred to the rather unsympathetic atmosphere of 
the mother-in-law’s house at £ very young age, often 
called upon to bear the unwelcome company of a co- 
wife, frequently forced to drag on a miserable existence 
in an unterminable widowhood, the character of 
women as a whole showed some inevitable deteriora- 
tion after about 200 a. p. Many of them naturally 
began to show pettiness, narrowmindedness, jealousy 
and peevishness, as a result of forced repression in 
some directions and unnatural stimulation in others. 
So Manu’s description of the woman’s character as 
possessing the above defects began to appear as partly 
1161. The average man began to feel that there 

1 etuldanen ` कामं क्रोधमनाजवम्‌ । 

mead कुर्यां च स्त्रीभ्यो मनुरकल्पयत्‌ ॥ IX, 17. 
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was some truth in some of the charges levelled 
against women. He therefore began to assume a 
rather patronising attitude towards them. It cannot 
be denied that even some of the best writers of the 
first millennium of the Christian era have often ex- 
pressed very unfair views about women. Thus 
Kalidasa, for instance, while no doubt declaring in 
one place the wife to be the best companion and coun- 
sellor of her husband, proceeds to describe her as 
merely an instrument of physical pleasure on another 
occasion!. Had these authors lived in an age when 
female education was general and adequate, when 
lady scholars were making important contributions 
to the progress of knowledge, when lady poets 
and authors were not rare in society, when women 
had not been reduced to the status of Sidras 
by their being declared ineligible for upanayana 
and other religious privileges, they would not have 
made some of their caustic and disparaging remarks 
about the weaker sex. The illiteracy of women and 
their general backwardness made the temptation to 
pass patronising remarks too strong. This tendency 
will disappear as soon as women take their natural 
place by the side of men.as their honoured, valued and 
well equipped coworkers. 

One of the natural consequences of the general 
deterioration in the position of women was the theory 
of their perpetual tutelage. Let us now examine 
the precise implications of this famous adage. 


1 गृहिणी सचिवः सखी fra: प्रियशिष्या कलिते कलाविधौ | 
uly स्वदेहात्किमुतेन्िया्थष्यिशोधनानां हि यक्षो गरीयः ॥ 
7 Raghuraméa, VIII, 67 and XIV, 85. 
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It may be observed at the outset that no such 
theory is ever advanced by any authority down to 
about 800 8. c., when women were being properly 
educated in cultured families and married after they 
had become fairly well equipped for the family life. 
The decisive part which ladies like Sita, Kaikayi, 
Kunti, and Draupadi played in the determination of 
momentous issues makes it quite clear that women had 
an effective voice even in matters of moment in 
earlier days. It was only when education of women 
declined and girls began to be married at an immature 
age, that the theory of the prepetual tutelage of 
women appeared in the field. 

The original idea of those who were responsible 
for the above theory was not so much to deny freedom to 
women,-they undoubtedly were for its curtailment,-as 
to afford them additional protection.. The disability 
that was imposed was primarily intended for the 
benefit of women. As a woman herself has observed in 
_the Mahabharata, to be without a proper protector 
is a great calamity for the fair sex in this world, which 
is full of wickedness!. Manu therefore ordains that 
the father ought to protect a woman while she is a 
maiden, the husband when she has married, and the 
.sons when the husband is no more; 8 woman ought 
not to remain independent. In the immediately 
next verse Manu points out that the father would be 
to blame if he does not marry his daughter in proper 
time, the husband, if he does not look after his wife 
properly, and the son, if he does not protect his 


1 garaed स्त्रियो हारं इष्टानां विवृतं हि तत्‌ ॥ 1,172,12. 
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mother during her old age!. It is thus clear that Manu’s 
aim was not so much to deny all freedom to women 
as to ensure for them an adequate and _ conti- 
nuous protection throughout the life. It cannot be 
gainsaid that the world being what it is, society cannot 
take too much care in the matter. Yajfavalkya 
also enunciates the doctrine of the dependence of 
women, but with him also it is a natural corollary of 
the continuous protection that has to be afforded to 
them throughout their life? 

In course of time, however, the phrase began to 
be taken out of its context, and people began to 
interpret it literally. A woman deserves no inde- 
pendence; therfore it follows that she ought not 
to do anything on her own responsibility and initia- 
tive in childhood, youth and even in old age. She 
must obey the father in childhood, the husband in 
youth, and sons in old age. 

Unfortunately cirumstances favoured the further 
curtailment of the freedom of कान), as was inevitable 
under the influence of the above adage. From about 


1 विता रक्षति कौमारे भर्ता रक्षति यौवने । 

रक्षन्ति स्थविरे पुत्रा न भजेत्स्त्री स्वतन्त्रताम्‌ ॥ 

कालेऽदाता पिता वाच्यो वाच्यहचानुपयन्यतिः । 

मृते भर्तरि पुत्रस्तु वाच्यो मादुरक्षिता ॥ 1X, 8-4. 
2 रक्षेत्कन्यां पिता विन्नां पतिः gree वाके । 

द्भावे जातयस्त्वेषां न carded क्वचितस्स्त्रियः ॥ 1,85. 
Cf. also Smrityantara in Apararka on ए @., 1,109 :— 
a पका- यानलान तु राजा भर्ता प्रभुः fers: । 

स तस्या भरणं कूर्याद्गहणोयाण्व TTT | 
3 बाल्ये पितुर्वक्षे तिष्ठेत्यानिग्रा -स्व यौवने । 

पुत्राणां भर्तरि प्रेते न भजत्स्त्री स्वतत्रताम्‌ ॥ Manu, V,147. 
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the beginning of the Christian era, as we have shown 
already, women ceased to receive proper education 
and began to be married at an early age. As a rule, 
therefore, they were inferior to men in intelligence, 
grasping power and the experience of the world. It was 
therefore natural that some social thinkers should 
have come forward to emphasise that women have 
to be protected, not so much because it is the chival- 
rous duty of the stronger sex to do so, but because 
they are incapable of standing on their own legs. 
They must be always under the leading strings of men ; 
they deserve no independence. 

It must be, however, pointed out that the maxim 
‘Women deserve no independence ’ was not literally 
interpreted even by those who neglected the protec- 
tion aspect of the doctrine. Manu, for instance, allows 
the wife large powers in the management of the 
household. It was she who was to control its ex- 
penditure and supervise the general arrangements of 
the kitchen, furniture, and periodical religious and 
secular functions!. Narada, who has emphasised on the 
perpetual tutelage of women, lays down that at the 
death of the father, the mother was to be preferred as 
the guardian of the minor children to any other male 
relation (I, 37); her perpetual tutelage did not disquali- 
fy her for the task. The view that mothers in 
their old age should be under the control and guidance 
of their sons, though expressed in some Smritis, never 
found general acceptance in society. As a matter of fact 
writers like Manu, who have advocated this view, 

1 भर्थस्य संग्रहे चैनां ad चैव नियोजयेत्‌ । 

, ate धर्मऽन्नपक्स्यां अ परिणाहथस्य वेक्षणे ॥ IX 11. 
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have themselves abandoned it later on. Thus Manu 
does not allow sons to excercise even their legal right 
to claim a partition, as long as their mother 1s alive. 
It was thus the major sons and not the aged mother, 
who suffered from want of independence. After the 
death of the father, even when sons were majors, it was 
the mother who, in practice if not in theory, guided 
and controlled the household. We have already seen 
in chapter VI (ante, pp. 220-2) how queen regents 
used to excercise considerable influence over the 
general administration of their kingdoms by taking 
the reins of government in their own hands. The 
influence continued even when sons used to attain 
majority. This would be quite clear from the pro- 
minent part which Kunti, for instance, played in 
shaping the policy of her sons. Every one who knows 
anything of Hindu society is well aware of the impor- 
tant position which the mother usually occupies in the 
counsels of the family. The juridical doctrine of 
dependence of women vanished before the great re- 
verence that was instinctively shown to the mother by 
her sons. Hence she occupied an honoured and exalted 
position in the family. Even foreigners were very often 
struck by it. Thus Dr. Leitner, the Educational 
Commissioner in the Punjab during the 3rd quarter 
of the last century, has observed that the difficult 
task of mediation in family disputes was best per- 
formed by the elderly women of the household. 

That the doctrine of the perpetual tutelage of 
women was not seriously taken by Hindu society 
will also become clear from the history of their pro- 
pnietary rights discussed in Chapters VIII and IX. 
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We have seen how these rights went on expanding 
part passu with the greater and greater emphasis that 
was being given to the doctrine of perpetual tutelage. 
The logical corollary of the doctrine should have been 
to curtail the property rights of women ; why concede 
these to them when their male guardians, and not 
they themselves, were going to excercise them? The 
fact, however, was that the doctrine of perpetual de- 
pendence of women was never seriously subscribed 
to by Hindu society, though some of its jurists had 
solemnly initiated it. Proprietary rights of women 
went on develpping in spite of the doctrine. The only 
result of material consequence which it produced was 
to circumscribe women’s power to dispose of immo- 
veable property. It has to be noted, however, that 
the rights of males also were by no means un- 
restricted in this matter. 

It 1s however necessary to point out here that 
the doctrine of the perpetual tutelage of women was 
universally accepted almost everywhere till quite recent 
times. ‘ 110 the average Athenian’ says Prof. Gilbert 
Murray, ‘it was probably rather wicked for a woman 
to have any character, wicked for her to take 
part in public life, wicked for her to acquire learning. 
Hiven the great philosopher Aristotle thought that like 
slaves, artisans and traders, women should occupy a 
subordinate place. ‘Pheir will is weak, virtue less 
perfect and self-sufficient, and deliberative faculty 
rather inconclusive. Male by nature is superior and 
female inferior. The one rules and the other is ruled, 
and this principle of necessity extends to all mankind!. 

1 Polstica, 1254, b, 1260, a. 
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The Roman Law regarded the wife as the daughter of 
her husband as far as her juridical status was con- 
cerned ; for a long time she could not sign a will, make 
a contract or become a witness. Down ६0 ८. 200 a. p., 
even mothers of several children continued to be under 
the tutelage of their male relations. ‘Woman is 
always dependent,’ says Confucius, ‘and owes due 
homage to her father-in-law and husband.’ In the 
Christian marriage, the wife has to take the vow 
of obedience at the time of her marriage ; logically 
speaking this places her under the perpetual tutelage 
of her husband. The Bible argues, that women 
should never usurp authority over men, but be always 
subordinate to them, firstly because Eve, and not 
Adam, was deceived (I Timothy 11, 9-15), and second- 
ly because the former was created out of a rib of 
the latter. At the synod of Macon in 585 a. D., 
the assembled bishops debated with much earnestness 
as to whether women were human beings at all, and 
finally concluded that they were. Numberless writers 
of medieval Europe have emphasised the inherent 
inferiority of women. Milton, for instance, held 
that women ought to obey without argument. His 
Hive says to Adam, | 

My Author and Disposer,what thou 0148४, 

Unargued I obey, so God ordains ; 

God is thy law, thou mine ; to know no more, 

Is woman’s happiest knowledge and her praise. 

Eiven Rousseau, the apostle of freedom who be- 
wailed the fact that man though born free should 
be in chains everywhere, condemned women to a 
servile position. ‘Girls,’ he argues, ‘should be early 
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subjected to restraint. This misfortune, if it be really 
one, 18 inseparable from their sex.’ Even educated 
and cultured ladies of the 18th century felt that 
women could never dream of independence. While 
writing about the education of girls, Hannah Moore 
says, ‘ Girls should be led to distrust their own judg- 
ment ; they should learn not to murmur at expostula- 
tion, they should be accustomed to expect and en- 
dure opposition. They should acquire a submissive 
temper and forbearing spirit. They must endure to 
be thought wrong sometimes, when they cannot 
but feel that they are nght!.’ The French Revolu- 
tion, which stood for Equality, was not prepared to 
grant it to women. The French National Assembly 
treated women so contemptously that it refused even 
to read their petition (George, p. 186). In the Anti- 
Slavery Congress held in London in 1840, women 
delegates from America were not admitted because 
British representatives felt that it was contrary to the 
word of God that women should sit in the Congress. 
In England there was a determined opposition to the 
admission of women to the medical course down to 
1888 a. 2. Oxford University admitted women 
students, but would not give them any degrees till 
1920 a. p. Cambridge, though bantered and nidi- 
culed into granting degrees to women, still refuses to 
grant them the right to vote at meetings, where men 
holding corresponding degrees, are allowed to vote. 
Until the Great War succeeded in shattering old 
beliefs and fetters, women did not succeed in winning 


1 Davies, A short History of Women, p, 857. 
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elementary political nghts. They are still without 
franchise in some countries in Europe. 

We should therefore note in fairness that the 
doctrine of perpetual tutelage of women that came 
to be advocated in ancient India, when women ceased 
to be educated and began to be married early in their 
childhood, was almost universally subscribed till 
the beginning of the 20th century. The relatively 
stronger position of men in all the spheres of life, their 
better education, stronger muscles, leadership in 
literature and jurisprudence, naturally helped the 
spread of the notion. Down to the nnddle of the 
last century public opinion averred in the West also 
that men were by nature superior to women mentally, 
morally and physically ; the latter must therefore 
be ruled by the former. Ambition and independence 
were unfeminine attributes ; women have to cultivate 
obedience, humility and unselfishness. 

To conclude, from about the beginning of the 
Christian era, Hindu society begun to assume a 
patronising attitude towards woinen, as was done 
almost everywhere both in the West and the Kast till 
quite recently. While solicitous to increase the scope 
of their proprietary rights, while anxious to ensure all 
creature comforts to them, it failed to assess their 
proper worth with an impartial mind. The tendency 
to pass disparaging remarks about women in general 
became commoner. Some thinkers like Varahamuihira 
no doubt realised its danger and proceeded to nip it 
in the bud. But they did not get as much support 
in society as their cause deserved. This, however, 
need not surprise us. The general position of women 
26 [ w.H.©. ] 
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had really deteriorated. They were no _ longer 
receiving any education. Theologically they had been 
reduced to the status of the Sadras. Karly marriages 
interfered with the proper development of their charac- 
ter. It could no longer be properly moulded in the 
loving and sympathetic atmosphere of the parents’ 
house. Girls had to leave it at an early age and 
migrate to the house of the parents-in-law, where an 
atmosphere of awe prevailed, and where they 
had to play the junior to a large number of elders, 
who were often not sufficiently sympathetic. When 
they grew old, they had the apprehension of superses- 
sion. As a consequence their character suffered from 
forced repression in some directions and unnatural 
stimulation in others, as does that of men also under 
an unsympathetic foreign rule. As a consequence, 
women began to show greater pettiness, narrowminded- 
ness and peevishness than men. The tendency to 
pass disparaging and patronising remarks about their 
character therefore became almost irresistible. Men 
should have tried to investigate into the causes of 
this phenomenon with a view to remove them. In 
stead of doing so, they allowed themselves to succumb 
to the temptation of merely passing uncharitable 
remarks about the weaker sex. This weakness, how- 
ever, was not peculiar to Hindu civilisation, but was 
shared by it with all other contemporary cultures. 
The tendency to adopt a patronising attitude towards 
women will disappear as soon as women take their 
proper place as valued and well-equipped coworkers 
with men. This desideratum will be achieved at no 
distant date, when we consider the rapid strides which 
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female education is taking at present. There is no 
doubt that men are at present trying their best to 
help in the moral, intellectual and physical develop- 
ment of women. It 18 to be hoped that our sisters 
will regard this as a partial compensation for our 
patronising attitude and sins of omission and commis- 
sion 77) the past, which were almost unavoidable 
in an age of darkness prevailing all over the world. 


CHAPTER XII 
RETROSPECT AND PROSPECT 


We have now finished the task of describing the 
history and vicissitudes of the status and condition of 
women in the course of the long history of Hindu 
civilisation. We saw how, the position, powers, status 
and disabilities of the daughter, the wife and the widow 
went on changing in course of time. Women once enjoy- 
ed considerable freedom and privileges in the spheres of 
family, religion and public life; but as centuries rolled 
on, the situation went on changing adversely. On the 
other hand we found that the proprietary rights went 
on gradually expanding in spite of the growing ten- 
dency to regard women as unfit for independence. 

The method we have so far followed was the 
vertical one; we isolated each topic, custom or in- 
stitution and treated its history and development from 
age to age. This must have enabled the reader to per- 
ceive clearly the evolution of the different stages in the 
development of different ideas, customs and institutions. 
The method, however, has one defect ; it does not enable 
the reader to get a comprehensive and detailed picture 
of any one period as whole. He will have to consult 
the different chapters of the work afresh if, for instance, 
he desires to have a synthetic picture of the position of 
women as a whole, either in the Vedic or in the 
Upanishadic period. It is therefore necessary and 
desirable to follow the horizontal method of narration 
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as well, and proceed to delineate the position of 
women as a whole in the different epochs of our long 
history. This will enable the reader to have a full 
picture of each period and find out how far the position 
as a whole went on improving or deteriorating!. It will 
be also possible to discuss here the general causes res- 
ponsible for the changes at a greater length and in a 
more connected manner than was so far possible to do 
in the preceding chapters. 

It will be convenient to divide the period we have 
to survey into four divisions :— 

1. The Age of the Vedas, from c. 2500 to c. 1500 
B. C. 

2. The Age of the later Samhitas, Brahmanas 
and Upanishads, c. 1500 B. c., to €. 500 B. ©. 

8. The Age of the Sitras, Epics and early Smritis, 
८. 500 ४. c. to ५. 500 A. D. 

4. The Age of later Smritis, Commentators and 
Digest writers, c. 500 a. p. to c. 1800 a. >. 

The periods of the last two cpochs are chronolo- 
gically definite; those of the first two are, however, 
rather vague, and there is as yet no unanimity about 
their precise duration. The limits suggested for them 
above are, however, the most probable ones, and are 
usually accepted by the majority of scholars. 

For the purposes of the proposed survey, period 
by period, it is unfortunately not possible to divide 
the history into smaller and more numerous periods. 
406 data at our disposal are too scanty for the pur- 

1 References te original authorities are, as a rule, not given 


in this chapter, as it 18 based upon conclusions already proved in 
the preceding pages. 
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pose. The difficulty is further increased by our in- 
ability to know the precise dates of many of our 
authorities. Some of the works are further compo- 
gite ones; there can be, for instance, no doubt that 
the present Mahabharata and Manusmriti contain 
ideas popular in epochs, which were separated from 
each other by more than half a millennium. The 
period-wise survey is therefore beset with considera- 
able difficulties, but has to be nevertheless attempted 
for the general reader in the interest of clarity. 


Tue Vepic Ace: ८. 2500 s.c. to 1500 8. c. 


Our readers know already that the position of 
women in the Vedic age was far from being analogous 
to what it usually is in early uncivilised societies. 
In communities that have not yet emerged from bar- 
barism, there hardly exist any checks on the tyranny 
of man over woman. Ill-usage, underfeeding and 
overworking are pushed to the greatest hmit, com- 
patible with the preservation of the race. Women 
are divorced, abandoned, sold or killed at the mere 
whim of men. They have to carry about children, 
and also serve as beasts of burden, when the tribe 
moves from one place to another. The treatment 
thus meted out to them need not cause any surprise ; 
in primitive life the muscle was an indispensable 
element in success and the man was_ stronger in it 
than the woman. He fought with the animals and 
enemies to protect women and children; he chased 
the big game to feed the family. Physical prowess, 
bodily vigour and muscular strength thus naturally 
established man’s permanent superiority over 
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woman, who besides lacking these qualities, was 
periodically in a most helpless condition a few weeks 
before and after her frequent confinements. Man 
had not yet developed sufficient culture and sensi- 
bility to make him feel and realise that women under- 
go these trials and tribulations for the sake of the race, 
and therefore deserve to be treated with utmost sym- 
pathy and consideration. It was taken for granted 
everywhere that women as such can have no rights 
and privileges. They were inherently inferior to men 
and therefore must be always subordinate to them. 
This was the case, for mstance, in ancient Greece ; 
98 a writer has trenchantly put it, ' There was no 
woman question at Athens because all women were as 
mere vegetables, and there was no woman question at 
Sparta because both men and women there were 
little better than animals!. The archaic Roman law 
granted to the husband the power over the life and the 
limbs of the wife, and for many centuries matrons with 
several children continued to be under the tutelage of 
their male relations. In ancient Palestine the woman 
was a piece of property to be bought and sold. 

The position which women occupied in Hindu 
society at the dawn of civilisation during the Vedic 
age is much better than what we ordinarily expect it 
to have been. There are no doubt a few indications 
to show that brides were sometimes sold in marriage 
or even carried away by force. But the _ better 
conscience of society had already begun to assert it- 
self, and condemn these practices as unholy and un- 
worthy. The ideal marriage of the Vedic period was a 

1 Davies, A short History of Women, p. 172. 
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religious sacrament, which made the couple joint 
owners of the household. The old tradition that the 
wife was the property of the husband had not yet 
completely died down; the famous hymn about 
gambling in the Rigveda (X, 34) shows that some- 
times confirmed gamblers would stake away their 
wives to their opponents. The advice given to the 
gambler in this hymn, however, shows that social con- 
science had already begun to disapprove this practice. 
On the whole the position of women was fairly 
satisfactory in the Vedic age. Ordinarily girls were no 
doubt less welcome than boys, but we must add that 
there were also some parents in society who would 
perform special religious rutuals for the good luck of 
getting learned and capable daughters. Girls were 
educated like boys and had to pass through a period of 
Brahmacharya. Many of them used to become dis- 
tinguished poetesses, and the poems of some of them 
have been honoured by their inclusion in the canonical 
literature. The marriages of girls used to take place 
at a fairly advanced age, the normal time being the age 
of 16 or 17. Educated brides of this age had naturally 
an effective voice in the selection of their partners in 
life. Very often there were love marriages, which were 
later blessed by parents. ‘There was no seclusion of 
women ; they used to move freely in society, often even 
in the company of their lovers. In social and religious 
gatherings they occupied a prominent position. Women 
had an absolute equality with men in the eye of 
religion; they could perform sacrifices independent- 
ly and were not regarded as an impediment in religious 
pursuits. Marriage in fact was a religious necessity 
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to both the man and the woman; neither could reach 
heaven without being accompanied by his duly married 
consort. The position of the wife was an honoured 
one in the family. In theory she was the joint owner 
of the household with her husband, though in actual 
practice, she was the subordinate partner. In rich 
and royal families polygamy prevailed to some extent, 
but ordinarily monogamy was the rule. If a wife 
had the misfortune to be widowed, she had not to 
ascend her husband’s funeral pyre. The Sati cus- 
tom was not in vogue at all; the widow could, if she 
liked, contract another 10971186, either regularly or 
under the custom of Niyoga. The main disabilities 
from which women suffered in this age, as well as in 
the next one, were proprietary ones. They could hold 
or inherit no property. We also do not come across 
any queens reigning independently or as_ regents. 
Considering the general position of women as deli- 
neated above, these disabilities come as a great sur- 
prise to us, but a little reflection will show that they 
were natural and inevitable. The Aryans were gra- 
dually establishing their rule in a foreign country 
surrounded on all sides by an indigenous hostile popu- 
lation that considerably outnumbered them. Under 
such circumstances queens ruling in their own rights, 
or as regents, were naturally unknown. Landed 
property could be owned only by one who had the 
power to defend it against actual or potential 
rivals and enemies. Women were obviously unable 
to do this and so could hold no property. The transi- 
tion from the communal to the family ownership of 
land was just taking place ; the conception of the nights 
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of the different members of the family, even when 
males, was yet to crystalise. Naturally therefore 
women, like many other male members of the family, 
were incapable of owning property ; the patriarch was 
its sole owner and guardian. 

The position of women on the whole was fairly 
satisfactory. In the Vedic literature there are no 
doubt a few observations like ‘ Women have a fickle 
mind,’ ‘ Women can be easily won over by one who 18 
handsome and can sing and dance well.’ They, however, 
reflect the light-hearted cynicism of some poets, and 
do not embody the considered views of the leaders of 
society. The community as a whole was showing 
proper concern and respect for women, allowing them 
considerable freedom in the different activities of the 
social and political life. 


THR AGE OF THE LATER SAMHITAS, 
BRAHMANAS AND UPANISHADS. 
(८. 1500 to €. 500 B. c.) 


The changes which took place during this period 
in the position of women were gradual. Their 
proprietary rights continued to be unrecognised, 
the only exception being in favour of marriage 
gifts of moveable property. In the higher sections 
of society the Sacred Initiation (uwpanayana) of girls 
was common, and they subsequently used to go 
through a course of education. Some of them used to 
attain distinction in the realm of theology and philo- 
sophy, and a considerable number of women used to 
follow the teaching career. There was, however, ४ 
gradual decline in female education as the period 
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advanced. The system of sending out girls to famous 
teachers or centres of education came to be discourag- 
ed ; it was laid down that only near relations like the 
father, the brother or the uncle should teach them at 
home. Naturally therefore religious and_ secular 
training became possible only in the case of the girls 
of rich and cultured families. As a consequence there 
arose a tendency to curtail the religious rights and pri- 
vileges of the average woman ; many functions in the 
sacrifice, which formerly could be performed by the 
wife alone now came to be assigned to male sub- 
stitutes. Some 88110668 like Rudrayaga, and Sitayaga 
continued to be performed by women alone, and when 
the husband was out, the service of the sacrificial fire 
continued to be entrusted to the wife. In cultured 
families women used to recite their Vedic prayers morn- 
ing and evening, and perform sacrifices on their hus- 
bands’ behalf, when they were otherwise preoccupied. 

The marriage age of the bride continued to be 
about 16. In practice, if not in theory, brides had 
some voice in the selection of their partners in life, 
and svayamvara was fairly common 10 Kshatriya 
circles. The marriage ideals and the mutual relations 
and rights of the parties continued to be more or less 
the same as they were in the earlier age. Divorce was 
permitted to the wife, though the permission was not 
extensively availed of. The Sati custom was al- 
together unknown, and the widow had the option of 
remarriage either with her brother-in-law or with an 
outsider. Naturally there was no tonsure of widows, 
Purda was altogether unknown, but women had 
ceased to attend public meetings. 
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Before we proceed to delineate the picture of 
the condition of women in the next two periods, let us 
pause a while to consider the causes of this phenome- 
non of a relatively better condition and status 
of women in these early centuries, as compared to 
what it became in subsequent epochs. The reader has 
already seen in the foregoing pages how there took 
place a continuous and gradual deterioration in the 
nosition of women asa whole during the next two 
thousand years (c. 500 B. c., to c. 1500 a. 24). How 
are we to explain this phenomenon ? Usually we find 
that the condition of women improves as society ad- 
vances to modern times. How is it that there is an 
exception in the case of the position of women in 
Hindu civilisation ? 

The relatively more satisfactory position of 
women in the two epochs we have just surveyed was 
due, partly to political and partly to religious causes. 
As a rule in a community, which is civilised and is 
moving in search of pastures fresh and new, women 
occupy an honorable position. Men are mostly 
engrossed in military or semi-military activities, 
and they have to rely to a very great degree on the 
help and co-operation of women in the normal spheres 
and activities of family life. Under such circum- 
stances women can clearly and convincingly demons- 
trate to men that they are not parasites, but 
very useful members of society, whose co-operation 
is very valuable in securing prosperity in peace and 
victory in war. It is well known that the Great 
War worked as a miracle in winning over the most 
deadly opponents of women’s franchise. In July 
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1914 even Liberal British statesmen would not think 
of giving franchise to women, although the latter had 
exhausted all constitutional and unconstitutional 
means of agitation for securing their objective. In 
November 1918 there was not a single member in the 
game old Parliament to oppose the proposal to 
enfranchise millions of women. The valuable part which 
women had played in the prosecution of the Great 
War had disarmed all opposition. 

It would appear that the general freedom and 
better status which women enjoyed in the Vedic age 
were largely due to men being engrossed in the work of 
conquest and consolidation. Women used to take an 
active part in agriculture, and the manufacture of 
cloth, bows, arrows and other war material. They 
were thus useful members of society, and could not be 
therefore treated with an air of patronage or contempt. 
The cheap or forced labour of the enslaved popula- 
tion was not yet available to the Aryans for the tasks 
mentioned above. 

It may be pointed out that women in the age 
of Homer (c. 1000 8. 0.) occupied a much more hono- 
rable position in Greek society than they did in the 
days of Pericles (€. 500 8. c.). Causes were more or 
less similar. In the Homeric age women were pro- 
ductive and valuable members of society. They 
worked as hard as men, and managed the house- 
hold without much co-operation from their male 
relations or slaves. The whole process of garment 
making was under their supervision in Greece, as it was 
in India. They brought water, they washed clothes, 
they cooked food. In the age of Pericles slavery had 
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become an established institution and all manual work 
in the household was done by slaves. The wife lost 
nearly all her occupations. She became a parasite 
and society ceased to respect her. 

The exigencies of the political situation in the 
Vedic period were responsible for the abolition of the 
prehistoric Sati custom and the sanctioning of 
Niyoga and remarriage. Like Hitler and Mussolini, 
Vedic chiefs were anxious for heroes, more heroes, 
and still more heroes. The gospel they preached to 
the householder was not of eight sons of the later days, 
but of ten. ‘The non-Aryans were probably out- 
numbering the Aryans, and they were anxious to have 
as strong and numerous an army as possible. Under 
these circumstances it would have been a suicidical 
policy to encourage the revival of the nearly dead 
custom of Sati or to prohibit widow remarriages. 
Society came to the definite conclusion that its vital 
interests demanded that the custom of Sati should be 
interdicted, and that widows should be allowed and 
encouraged to marry and mutliply the stock. 

Another factor responsible for the relatively 
satisfactory position of women was the influence of 
religion. Asceticism was at a discount in the Vedic 
age. Maidens and bachelors had no admission to 
heaven ; gods accepted no oblations offered by the 
unmarried. It was essential to offer the ordained 
sacrifices to gods for procuring happiness and _ prospe- 
rity both here and hereafter, and they could be pro- 
perly performed by the husband and the wife officiat- 
ing together. Wife was not an impediment but an 
absolute necessity in the religious ‘service. This 
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circumstance naturally helped to raise her status. 
To enable her to discharge her religious duties pro- 
perly, it was necessary to ordam that her 
wpanayana should be duly performed ; this ensured a 
proper training and education to girls. It required 
at least half a dozen years to complete the educational 
course ; that naturally rendered early marriages im- 
practicable. When girls were properly educated and 
married at the mature age of 16 or 17, a considerable 
regard had naturally to be shown to their own likes 
and dislikes at the time of the marriage. Love 
marriages were also inevitable when girls remained 
unmarried to that advanced age and were moving 
freely in society. 

It will be thus seen from the above discussion 
how down to about 500 8. c. the custom of Sati 
and child marriage did not exist to embitter the lot 
of the woman, how she was properly educated and 
given the same religious privileges as man, how she 
could have a voice 170 the settlement of her marri- 
age and occupy an honoured position in the household, 
how she could move freely in family and society and 
take an intelligent part in public affairs, and how it was 
possible for her to take toa career, if urged by an incli- 
nation or a necessity. 


THe AGE 07 THE 97868, THe Epics 
AND THE EARLY SMRITIS. 


(0. 500 8. c. to c. 500 A. D.) 


The position of women deteriorated considerably 
in this period, and its causes may be conveniently dis- 
cussed here. Some centuries before the beginning 
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of this period, the Aryan rule had become well estab- 
lished over the greater part of India. The Aryan 
conquest of the indigenous population and its loose 
incorporation in the social structure of the victors as 
members of the fourth Sidra class, had given 1186 to a 
huge population of a semi-servile status. We saw 
that the introduction of slavery revolutionised the 
position of women in the classical period of Greek 
history ; they became parasites and lost the esteem of 
society. The same happened in India, when a 
definite semi-servile status came to be assigned to the 
Sidra class within Hindu society, service of the Aryan 
conquerors being its only and definite duty. Women, 
however,did not suffer merely because they ceased to 
be productive members of society. A greater cala- 
mity awaited them from the presence of Sidra wo- 
men. In the earlier period of their expansion, the 
Aryans followed the traditions of ruthless warfare. 
Indra, we are told, trampled upon the Dasyus in their 
cave retreats. When, however, the Aryans reached 
the upper Gangetic plain, they found that the indi- 
genous civilisation there was too deep-rooted to be 
completely wiped out by them. They had to remain 
content merely with imposing their sovereignty, very 
often merely a nominal one, over the original inhabi- 
tants, variously described as Dasas, Siidras, or Nagas. 
When the two races proceeded to live together 
peacefully, inter-marriages became inevitable. In 
the age of the Rigveda, we do not come across any 
cases of Arya-Siidra marriages. The Brahamanas and 
the epics, however, supply ample evidence to show 
that the Aryan chiefs were freely marrying non-Aryan 
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princesses in the later period. Arjuna married Udupi, 
a Naga princess-regent. Bhima married Hidimba, a 
sister of a Rakshasa chief. The sage Kavasha, who 
plays an important part in the Attareya Brahmana, 
was the son of a slave girl. These examples are only 
typical and would show that in the concluding half 
of the later Samhita period (c. 1000 B. c. to c. 500 
ए. c.), the marriages of Aryan men with non-Aryan 
women were becoming common. It is important to 
note that the early Dharmasastra writers have no 
Objection to an Aryan marrying a Sidra woman, 
provided he had another Aryan wife; it’is only later 
writers who proceed to interdict such a procedure 
with a great vehemence!. 

The introduction of the non-Aryan wife into the 
Aryan household is the key to the general deteriora- 
tion of the position of women, that gradually and im- 
perceptibly started at about 1000 B. c., and became 
quite marked in about 500 years. The  non- 
Aryan wife with her ignorance of Sanskrit language 
and Hindz religion could obviously not enjoy the 
same religious privileges as the Aryan consort. Asso- 
ciation with her must have tended to affect the purity 
of speech of the Aryan cowife as well. Very often the 
non-Aryan wife may have been the favourite one of 
her husband, who may have often attempted to asso- 
ciate her with his religious sacrifices in preference to 
her better educated but less loved Aryan cowife. 


1 न ब्राह्मणक्षत्रिययोरापद्यपि हि तिष्टलोः । 
कस्मिदिचदपि वुत्तान्ते श्रा भायेपिदिह्यते ॥ 
पट 6० न र्तस्यतनय्त्य च | 
„क सुतोत्पत्या a ५९५० भुगोः ॥ Manu, 111, 14,16. 
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This must have naturally led to grave mistakes and 
anomalies in the performance of the ritual, which 
must have shocked orthodox priests. The first 
remedy they must have thought of was to declare the 
non-Aryan wife to be unfit for association with her 
husband in religious rituals. ‘The black non-Aryan 
wife may be her husband’s associate in pleasure, but 
not in religious rituals’ say several authorities!. Buta 
mighty king, mad with love for his non-Aryan beloved, 
was not to be dictated to by a priesthood dependent 
upon him for its subsistence. He would insist upon 
having his own favourite wife by his side at the time 
of his sacrifices, no matter her race or caste. 

How then was the situation to be retrieved ? 
Eventually it was felt that the object could be gained 
by declaring the whole class of women to be ineligible 
for Vedic studies and religious duties. There would then 
be no question of rejecting admission to a non-Aryan 
wife and granting it to an Aryan one; all would be in- 
eligible and none need be offended. It is Aitidayana 
who is seen advocating this view by about 200 ए, c. 
It is however almost certain that he is merely a typical 
representative of a powerful school reaching back to 
a fairly great antiquity. It is not impossible that his 
school may be as old as 500 ए. c., if not even earlier. 

The growing complexity of the Vedic sacrifices 
was another factor that tended to make the wife’s 
association in religious rituals a more and more formal 
affair in course of time. In the Vedic age, a young 

1 द्विजस्य शूद्रा भार्या तु att न क्वचिद्भवेत्‌ । 

रत्यथमेव सा तस्य रागान्धस्य प्रकीतिता ॥ Vishnu, ch. 26. 
कृष्णवर्णा या रामा रमणायेव न धर्माय । 77.7.8. XVIII, 17. 
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maiden would take a Soma stalk and proceed straight 
to offer it to Indra in a sacrifice performed by her all 
alone. In course 0 ˆ11106 the sacrifice became a very 
complex affair, and the slightest mistake in its per- 
formance or the recitation of its hymns and formule 
was regarded as frought with very grave consequences. 
It required a long training to get the necessary capa- 
city to follow intelligently the minute details of the 
complicated sacrifice, and the average woman had not 
so much time to devote for the purpose. In the Vedic 
age she was married at about the age of 16 ० 11 ; 
she could thus devote six or seven years’ to her Vedic 
studies before her marriage. During this period a 
girl could equip herself fairly well for her 
post-marriage participation in sacrifices, as the Vedic 
literature was then not extensive and could be studied 
as popular religious poetry. The sacrificial ritual 
was also simple. Towards the end of the period of 
the later Samhitas and Brahmanas, a maiden could 
hardly hope to get a full and adequate knowledge 
necessary for the purpose, unless she remained un- 
married till about the age of 22 or 24. This was an 
impracticable proposition for the average girl. 
There were new forces in society which were 
clamouring for early marriages. The Aryans had 
settled down in a rich and prosperous country and 
their political sapremacy had become unquestioned. 
Naturally they took to an easy and luxurious life, and 
the marriageable age of boys and girls began to be 
lowered. In the Rigvedic age the father was anxious 
to have strong and numerous sons more for secular 
than for religious purposes; in the days of the later 
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Samhitas, the son became a religious rather than a 
secular necessity. A man comes to this world, it was 
pointed out, saddled with a threefold debt; the most 
important one of these was the debt to the manes 
which could be liquidated only by the birth of ५ son. 
Why then not marry a girl as soon as she attains 
maturity and is in a position to present a son to her 
husband? Why wait for three or four years un- 
necessarily ? It may be noted that when Kava learns 
that his daughter had contracted a love marriage with 
Dushyanta, a passage later interpolated in the Maha- 
bharata, represents him as blaming himself rather 
than his daughter. He practically admits that it was 
his mistake not to have married his daughter earlier ; 
80 many months had passed away uselessly since the 
time she could have got a son!. 

Owing to the different causes narrated above, 
at the beginning of this period (c. 500 B. c.), there arose 
a tendency to lower the marriageable age of girls, and 
as a consequence, to discourage their upanayana 
and education. Down to about the beginning of 
the Christian era, in cases of difficulty parents were 
permitted to keep their daughters unmarried to the 
age of 16 or 17, but it was emphasised that it would be 
advisable to get them married soon after the attain- 
ment of puberty. The view that women should not 
be at all allowed to participate in sacrifices was no 
doubt not accepted by society, but its vigorous advocacy 
by one school, along with the general lowering of the 
marriage age, tended toa growing and inevitable neglect 


1 ऋतवो बहवस्ते वै गता व्यर्थाः शुचिस्मिते । 
सार्थकं साम्प्रतं Eta च पाप्मास्ति तेऽनघे ॥ I, 95,65. 


XII] STOPPAGE OF upanayana DIsasTRoUS 421 


of the Vedic education of girls. During the first half 
of this period a few maidens continued to specialise 
in Vedic studies and rituals, but the majority of girls 
used to go merely through the formality of uwpanayana 
just before the celebration of their marriage. It is 
doubtful whether they were in a position to recite their 
moming and evening prayers. At about 200 a. p., it 
was felt that this meaningless formality should be 
discontinued. It was declared that marraiage was 
the substitute for upanayana in the case of girls; 
they need not have any separate sacred initiation. 

Upanayana was usually performed. at about the 
age of 9 or 10, and the same age now came to be re- 
garded as the ideal time of marriage for girls. Towards 
the end of this period (c. 500 a. 7.), parents could 
not usually keep their daughters unmarried after the 
age of 12. 

The discontinuance of wupanayana, the neglect 
of education and the lowering of the marnage age 
produced disastrous consequences upon the position 
and status of women. Early marriage put an effective 
impediment in the higher education of girls. Brides 
being too young and inexperienced, ceased to have 
any effective voice in the settlement of their marriages. 
Svayamvara continued to be in vogue in Kshatriya 
circles, but it came to be condemned by Brahmanical 
writers. Love marriages became a thing of the past, 
Child wives with no education worth the name be- 
came the order of the day, and they could not natu: 
rally command respect from their husbands. Not in- 
frequently parents had to marry their daughters in a 
hurry, lest the girls should attain puberty before their 
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marriage. The matches arranged under such cir- 
cumstances were often ill suited, and women were thus 
often compelled to spend their lives with unsuitable 
or unworthy partners. It is painful to find that 
Smriti writers should have come forward to preach 
the gospel that a wife should always revere her hus- 
band as God, even if he were a moral wreck. 

During the first half of this period widow re- 
marriages and Niyoga continued to be permitted, but 
the volume of public opinion against these customs 
was increasing, and they came to be eventually inter- 
dicted at about 500 a. p. Marriage was regarded as 
a religious sacrament in the Vedic period also, and yet 
society was permitting divorce and remarriage in ex- 
ceptional cases. During the period under review, 
marriage became an irrevocable union, irrevocable, 
however, only so far as the wife was concerned. 
The husband could discard his wife for the grave 
offence of not being sufficiently submissive. The wife 
however could not take a similar step and marry a 
second time, even if her husband had taken to vicious 
ways and completely abandoned her. This differential 
treatment was due to the simple fact that women were 
no longer able to effectively oppose these absurd theo- 
ries and claims, most of them being uneducated and 
quite ignorant of their former status and privileges. 

The age of city or small states had gone, and 
the Hindu kingdoms in this period became fairly 
extensive. The splendour of royal courts naturally 
increased, and kings began to keep a much bigger 
harem than what was ever dreamt of in previous epochs. 
Their example was imitated by their numerous feuda- 
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tories and rich subjects. This produced a very un- 
favourable consequence upon the condition and status 
of the vast majority of women of the upper classes, and 
it had its natural repercussions on the status of wives 
in ordinary families. The dictum, ‘ The wife ought 
to revere her husband as a god, evenif he were vicious 
and void of any merit’, was probably written with a 
particular reference to the unfortunate denizens of 
the harems in rich families; subsequently the advice 
came to be extended to the whole sex. One can 
hardly excuse Smmniti writers for having enunciated 
this absurd and inequitable doctrine, though one can 
understand that their motive may have been partly 
to discourage a hasty tendency to sever the marital 
tie. They have, however, never dreamt of preaching 
a similar gospel to the husband ; they permit him to 
discard his first wife on the most flimsy grounds. 

The growing harems of the mighty kings natural- 
ly made them jealous, and some of them sought to 
keep their wives in seclusion. The Purda system, 
however, was yet confined only to a very small section 
of the royal families ; majority of kings did not care to 
adopt it. 

The period of 350 years between 200 B. c. and 
150 4. 7. was a very dark and dismal one for Northern 
India. The fertile plains of the Punjab and _ the 
Gangetic valley were subjected during this period to 
one foreign invasion after another. First came the 
Greeks, who under Demetrius and Menander (c. 190- 
150 8. c.) were able to penetrate nght up to Oudh 
and Bihar. Then came the Scythians and the Par- 
thians (c. 100 B. c. to 50 a. p.), whose frightful wars 
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of conquest reduced Hindu population by one half, 
25 percent. being killed and 25 percent. being enslaved 
and carried away!. These barbarians were followed by 
the Kushanas, who succeeded in overrunning practically 
the whole of northern India by the middle of the 2nd 
century a. D. Political reverses, war atrocities and 
the decline of population and prosperity naturally 
produced «a wave of despondency in society. It 
facilitated the spread of the ideal of renunciation 
(Sarmnyasa), which though held before society by 
Upanishadic, Buddhist and Jain’ teachers, was 
meeting with, stubborn opposition in Hindu com- 
munity. ‘Thus Kautilya prescribes a punishment for 
a person who would renounce the world before his old 
age, and without providing for his dependents?. 
Karly Dharmasiitra writers regarded renunciation as a 
positively anti-Vedic custom’. The despondency pre- 
vailing in society at about the beginning of the Chris- 
tian era began to wear down the opposition to the 
Samnyasa ideal. -There is no doubt a good deal of 
truth in the observation of Bhima at one place in the 
Mahabharata that renunciation appeals only to those 
1 agatt तु शस्त्रेण ना्ञपिष्यनित प्राणिनाम्‌ । 
शकाः शेषं हरिष्यन्ति चतुर्भागं स्वकं पुरम्‌ । 
विनष्टे शङूराज्ये तु शुन्या पृथ्वी भविष्यति ५ 
Gargasanhud, Yugapura ia, vv. 54, 84. 
2 guarcasfafeerra प्रव्रजतः पूर्व॑ः साहसबण्डः । 
लृष्तव्यवायः प्रव्रजेत्‌ । IT 1. 

3 जअ्ैविद्यविद्यानां तु वेदाः प्रमाणमिति निष्ठा । तत्र यानि भयन्ते 
वरीहियवपदवाज्यपयःकपाखपत्नीसंबन्धकान्युजच्चर्नी चः कार्यमिति तेविर्द भराचार 
ध्रप्रमाणमिति मन्यन्ते । 4.7. S., II, 9, 9. 

एकाधम्यं त्वाचार्य भ्रप्रजननत्वादितरेषाम्‌ । 2. D. S., II, 6, 29. 
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who are unsuccessful in lifel. Just as the renuncia- 
tion philosophy of the Bhakti school appealed to 
Hindu society in medieval times owing to the political 
set-back which it had received at that time on account 
of the rise of Islam, so also the ascetic ideal of Upani- 
shads, Jainism and Buddhism began to get a real hold 
over the social mind only at about the beginning of 
the Christian era owing to the prevailing wave of 
political and economic despondency. 

The new development affected the position of 
the widow adversely in various ways. It streng- 
thened the hands of those who were oppoged to Niyoga 
and widow remarriage. Both the customs therefore 
fell gradually into disrepute. Niyoga no doubt deserved 
to be stamped out, but not so the widow remarriage. 
It however could not escape a similar fate. It began 
to be argued that the world was a mirage, and its 
pleasures were mere snares. The fate was undoubtedly 
cruel to the widow in carrying away her husband. It 
had however given her a new opportunity to secure 
spiritual salvation. It is true that the Vedas have 
declared that a son was necessary for securing heaven ; 
the childless widow, however, should not think of 
remarriage in order to get heaven through a son. 
She ought to aim at the higher ideal of salvation 
(muktt) and not at the lower one of heaven (svarga). 
The former can be best attained by leading a pure and 
chaste life, as was done by hundreds and thousands of 
monks and nuns, who had entered the Samnyasa stage 
direct from the Brahmacharya, without passing 

1 निया विहीने रधनैर्नास्तिकः संप्रवतितम्‌ । 

वेदवादस्य विज्ञानं सत्याभासमिवानुतम्‌ ॥ XII, 10, 20. 
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through the married life!. The widow should therefore 
never think of remarriage. This advice was, however, 
a onesided one ; Smritis do not offer it to the widower. 
On the other hand, they permit him to remarry 
immediately after the death of the first wife, ` lest 
the sacred fires should remain unlit.’ 

A greater calamity that overtook the widow in 
this period was the revival of the Sati custom. In 
the beginning it was confined to the warrior class. 
It however began to spread wider in society in course 
of time, as the action of the Sati came to be regarded 
as a great religious sacrifice, which deserved to be 
imitated. A school of rationalists opposed the cus- 
tom vehemently, pointing out its utter futility and 
stupidity. Its efforts partly checked the spread of 
the custom for a while. 

The only direction in which the position of women 
improved in this period was in the sphere of pro- 
prietary rights. Society had begun to discourage 
widow remarriages. As a consequence there began to 
arise a class of childless young widows. In the earlier 
period, practically speaking this class did not exist, 
as Niyoga and widow marriages were then in general 
vogue. Now when both these practices were pro? 
hibited, society had to devise an honorable means 
to enable the widow to maintain herself. She could 
of course live in the joint family and receive main- 
tenance along with others; but this was not an ad- 
visable step in the transition period during which 
Niyoga was being gradually stamped out. Some 

1 भ्मनेकानि सहल्राणि कुमारब्रहमच्ारिभाम्‌ | 

दिवं गतानि निभाणप्न aa कुलसंततिम्‌ ॥ Manu, ए. 159. 
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writers have laid down that a woman should not be 
compelled to submit to Niyoga against her wishl!. 
It is clear that in uncultured families some of the 
male relations like the brother-in-law would occa- 
sionally force an unwilling widow to submit to their 
vicious wishes under the specious plea of Niyoga. 
The childless widow could be saved from this cala- 
mity by sanctioning her a life estate in her husband’s 
share, and by permitting her to stay separately. 

It thus came to happen that the proprietary 
rights, which were not recognised in the Vedic age 
when women were better educated and enjoyed great- 
er freedom, came gradually to be recognised during 
this period. It is true that the doctrine of perpetual 
tutelage of women became popular at this time, 
and it should normally have proved fatal to the re- 
cognition and development of their proprietary nghts. 
But men do not always seriously believe in the solemn 
theories they haughtily enunciate, nor do they care 
to draw all possible corollaries from them. Such was 
the case with the theory of women’s perpetual tute- 
lage. Jurists felt no self-contradiction in declaring 
that women were unfit for independence, and yet in- 
vesting them with new proprietary rights. They 
thought that sufficient regard would be shown to the 
theory of perpetual tutelage by laying down that 
women could enjoy only the income of their inheri- 
tance, but not dispose of its corpus. 


1 नाकाम्या संनियोज्या स्यात्‌ । 2. 1. 8., II, 1, 20. 
, नाकाम संनियोग्या स्यात्पुत्रकामां तु योजयेत्‌ | 
Yama in SCS., p.226. 
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It 1s further true that the tendency to regard 
women as fragile and of a weak moral fibre was get- 
ting stronger in this period. It was, however, only the 
woman in the abstract that was so regarded. In 
society, however, the woman in the abstract did 
not exist ; there was the wife or the daughter or the 
mother, and for every one of them Hindu society felt 
very tenderly. The daughter and the wife had the 
father and the husband to provide for them, but there 
was no such guardian of natural affection to look after 
the childless widow. A school of jurists therefore 
arose at the beginning of the Christian era, which ad- 
vocated that the widow should be recognised as an 
heir to her husband, if the latter had effected his 
separation before the time of his death. The new 
reform was, as usual, vehemently opposed by vested 
interests, but eventually it began to find greater 
and greater support in society. 


THR AGE OF LATER SMRITIS, COMMENTATORS 
AND DIGEST-WRITERS 
(८. 500 a. v., to ८. 1800 a. ०.) 


The only sphere in which the position of women 
improved in this age was the one of proprietary 
rights ; otherwise she continued to lose all along the 
line. The right of the widow to inherit the share of 
her husband came to be eventually recognised all over 
the country by c. 1200 a. p. In Bengal the position 
was further improved by conceding her this right 
even when her husband had not separated from the 
joint family at the time of his death. The scope of 
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the Stridhana was further extended by the Mitakshara 
school by including in it property acquired even by 
inheritance and partition. The widow’s estate con- 
tinued to be a limited one, but in some parts of 
south India she was allowed to gift it away for religious 


purposes without the consent of the reversioners. 
Proprietary rights apart, in all other spheres the 
position of women continued to deteriorate m this 
period. Most of the causes responsible for women’s 
degradation during the last period continued to operate 
in this age also. The upanayana of women went 
completely out of vogue. From the theological point 
of view the woman therefore came naturally to be 
regarded as of the same status as the Sidra. This 
inflicted an incalculable harm on their general status 
and prestige. The marriageable age of girls was 
lowered down still further. Towards the end of the 
former period, it was recommended that girls should 
be married just before the time of their puberty. It 
would appear that this did not exclude the possi- 
bility of a few negligent parents failing to marry their 
daughters before that time. To prevent this possi- 
bility it now came to be declared that a girl becomes 
mature (rituprapta) not when menses appear at the 
age of 13 or 14, but at the age of 10 or 11, when some 
preliminary symptoms of impending puberty manifest 
themselves. The proper age for marriage was there- 
fore 10. The age of 8, however, was regarded as the 
ideal one ; marriage in the case of girls corresponded ta 
upanayana in the case of boys, and the proper age 
for the latter was 8. In Kshatriya families, however, 
girls continued to be married at about the age of 14 
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or 15. Widow marriages had become prohibited at 
this period. The Sati custom had become _ very 
common in the fighting classes. The Kshatriya father 
therefore did not think of marrying his daughter at 
a tender age, when there was always the possibility 
of his son-in-law dying before his beloved daughter 
had come of age in the interminable internecine 
warfare, that had become common at {018 time. 
Many Kshatriya ladies were often called upon 
to assume the reins of government as regents ; so train- 
ing in administrative duties and military excercises 
had to be given to them. This also necessitated the 
postponement of their marriage to a somewhat ad- 
vanced age. 

In the case of non-Kshatriya girls, who were 
married at the age of 10 or 11, naturally no education 
worth the name could be imparted. Down to about 
1200 a. p., daughters in rich families continued to 
receive some literary education through special tea- 
chers ; a few of them used to distinguish themselves 
as poetesses and critics down to the 10th century 
A. D. But this tradition died down when the old 
aristocracy perished or declined in importance after 
the establishment of the Muslim rule. In ordinary 
families naturally girls now began to grow in ignorance; 
no education worth the name was possible before the 
age of 10 or 11, which had now become the usual 
marriageable age. At the advent of the British rule 
the literacy among women was confined only to the class 
of dancing girls; women in respectable families felt 
very uneasy if it was suspected that they were literate. 
Being generally illiterate and inexperienced, women 
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naturally ceased to inspire respect, and the tendency 
to pass cynical observations about their weakness and 
worthlessness became more common. 

Brides of 8 or 9 could naturally have no voice in the 
settlement of their marriages ; they could also become 
no proper companions to their husbands owing to 
their immense intellectual inferiority. Their position 
therefore vis-a-vis their husbands further deteriorated. 
The Christian theologians were declaring at this 
time that the husband was the head of the wife, 
as Christ was the head of the Church. Hindu 
Smritis advocated an exactly similar doctrine, and 
maintained that the husband was the wife's god and 
her only duty was to obey and serve him. The evil 
example of royal harems made polygamy more and 
more fashionable. Marital faithlessness on the part 
of the husband became more common owing to the cus- 
tom of child marriage. Early marriage was natural- 
ly followed by early maternity, which increased the 
mortality among women between the ages of 14 and 
22. Young widowers of 25 or 30 were naturally more 
eager to follow the rule of Manu, which permitted an 
-Immediate remarriage, than to emulate the example 
of Sri-Ramachandra, who declined to marry a second 
time. Widowers of 25 or 30, however, could get brides 
of 9 or 10 only. This enormous disparity between the 
ages of the two parties naturally helped the spread of 
concubinage in society. Its moral tone was affected, 
and it began to feel nothing objectionable in allowing 
dancing girls to sing and dance on holy occasions like 
those-of upanayana and marriage, or at the time of 
the religious service in temples. The opposition of 
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purists to this custom proved of no avail, and eventually 
the association of dancing girls with sacred Sanskaras 
and temple worship became quite common in 
several parts of the country. 


Down to c. 500 A. D. permission was granted to 
child widows to remarry, though the widow marriage 
in general had come to be tabooed. This permission 
came to be gradually withdrawn durring this period. 
From about 1,000 a. 0. no widow im a respectable family 
could remarry, whatever her age may have been at 
the time of her husband’s death. In the beginning 
only widows ih the higher sections of society suffered 
from this disability, but in course of time it came to 
be extended to those lower classes also, which were 
anxious to be considered respectable. The prohibi- 
tion of widow remarriage came to be regarded as the 
most important criterion of the respectability of a class 
down to the beginning of the present century. The 
prejudice against the widow remarriage was so deep- 
rooted, that the permissive legislation passed in the 
matter in 1856 a. p., had no appreciable effect on the 
situation for more than half a century. ` 

We have shown above that at c. 500 a.p. the custom 
of Sati was meeting with considerable opposition from 
the thinking sections of our society. That opposition 
continued unabated for another 500 years, and the majo- 
rity of Smritis went on averring that the custom amount- 
ed to a suicide and could bring no spiritual salvation. 
Tiventually, however, owing to the growing appreciation 
of the ascetic ideals and practices, the custom of the 
Sati came to be surrounded with a halo and began to 
make a wider appeal. First it was confined to 
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the fighting classes. Smriti writers and their commen- 
tators down to about the 11th century declare that it 
would be sinful for a Brahmana widow to burn her- 
self on the funeral pyre of her husband. Gradually, 
however, Brahmanas also began to follow the custom, 
as they did not like to be excelled by Kshatriyas in 
the pursuit of ascetic practices. Widows now had a 
dismal prospect before them. They could not re- 
marry. Some of them who were very young must 
have felt it to be no easy task to walk straight on the 
narrow and difficult path of strict chastity. They 
therefore very often preferred the terrible ordeal of 
the Sati to the tiresome life of the widow. Most of 
the widows who ascended the funeral pyres of their 
husbands did so quite voluntarily. Occasionally, how- 
ever, an unwilling widow was burnt by her fiendish 
relatives, who were either afraid that she might even- 
tually misbehave and bring disgrace to the family, or 
who wanted to appropriate for themselves her share in 
the family property. The recognition of the night of 
inheritance was thus not an unmixed blessing to the 
poor widow. 

The tonsure of the widow came into vogue by 
about the eighth century a.p. With the disappearance 
of Buddhism at this time, the prejudice against the 
custom gradually disappeared, and it was recommen- 
ded to the widow as a kind of help and protection 
to her in her ascetic resolve and life. 

We have seen above that women were declared 
to be of the same status as that of the Sidrasg, and so 
came to be gradually excluded from the study of and 
acquaintance with higher theology and philosophy. 

28 [w.x.o. | 
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Women, however, are by nature more religious than 
men, and so a new type of religious literature was 
evolved to meet their needs and aspirations. This was 
the remodelled Pauranic literature. It enunciated the 
principles of Hinduism in a homely, easy and attrac- 
tive manner, illustrating them with a number of edi- 
fying stories. Pious people made provision all over 
the country for the exposition of Puranas to public 
audiences. Women became very well grounded in 
the culture of the race by habitually listening to 
this literature. Faith, almost blind faith, was how- 
ever held up for high admiration in Puranas. It was 
therefore well developed in women, to the detriment 
however of rationalism. It must be however noted 
that reason was at a discount at this period among 
males also both in India and Kurope. 

We have seen above that the Purda custom was 
beginning to get a footing in a few royal families in 
the last period. There was, however, a staunch oppo- 
sition to it down to the 12th century. Many royal 
ladies used to plainly tell their husbands that they 
would not stand the nonsense of the Purda. As a 
consequence the custom failed to become popular 
even among royal families down to about 1200 a. 7. 
The advent of the Mahomadens, however, changed the 
situation. The customs and manners of the con- 
querors were imitated with as much zeal in the 18th 
as they were in the 19th century. In the beginning 
the Purda entered the families of feudatories and 
nobles, and then it gradually spread among higher 
classes in northern India. The Muslim influence was 
weak in the south and so the Purda found no general 
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acceptance there. It got a footing only in a few ruling 
families. 

Rationalism has been at a discount with Hindu 
thinkers during the last more than one thousand years; 
this circumstance has been responsible for a very 
unfortunate change in society’s angle of vision in a very 
important matter vitally affecting the well-being of 
women. Down to about 800 a. p. Smritis were em- 
phatic in declaring that women, who were forcibly 
taken into captivity or dishonoured, should be ad- 
mitted back to their families. Pseudo-puritanical 
notions distorted social vision in this matter soon after 
©. 1000 a. p. Hindu society began to show a surpris- 
ing callousness to women, who had the misfortune of 
being carried away into captivity even for a very 
short time. An outsider like Alberuni could not under- 
stand the stupidity of our community in refusing to 
readmit men and women, who had been captured and 
converted by force. If one’s hand gets soiled, he 
argues, one should proceed to cleanse and not to 
cut it. But Hindu society could not understand 
this very reasonable proposition. From €. 1,000 a. 2. 
it refused to follow the lead of Smriti writers and de- 
clared that once a woman was converted or taken into 
captivity, nothing would justify her readmission to 
her old family and religion. This callous and un- 
reasonable attitude has cost Hindu society very dearly. 
Had the women, who had been forcibly converted or 
captured, been readmitted into Hindu society, its 
population would certainly not have dwindled down 
today to 25 crores. 

The above survey of the position of Hindu women 
would show that their condition has been on the whole 
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deteriorating during the last two thousand years. 
It is no doubt true that women as a general rule receiv- 
ed similar and often worse treatment in contemporary 
times in several other civilisations both in the Hast and 
the West. But this can hardly be a sufficient consola- 
tion or justification for us. For, we had once already 
evolved a fairly satisfactory standard about the treat- 
ment of women and then failed to act up to it owing to 
our subsequent developments, which we ought to 
have checked. It is true that there was no female 
education worth the name even in the West down to 
the middle of the 19th century, but that would not 
condone its neglect by us, when we had once seen its 
benefits and advantages. It may be that early marni- 
ages may have been common in many countries in an- 
cient and medieval times; but that would not justify 
the conduct of later Smriti writers in disapproving the 
earlier custom of post-puberty marriges. It may be 
that seclusion of women in one form or another 
was common in several Kuropean countries for several 
centuries ; but that would hardly be a sufficient ex- 
cuse for our resorting to that custom, especially when 
we were once going on without it. 

It has also to be pointed out that some of the 
grievances from which women were suffering during 
the last two thousand years were either theoretical 
or common to both men and women. Thus it was 
only a handful of Pandits, who under the influence 
of theological theories, regarded women as being of 
the same status as that of the Sadras ; to or- 
dinary society, however, women were symbols of 
purity, religiousness and spirituality. They, and not 
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men, were the custodians of national culture, and 
determined the details of religious rituals and cere- 
monies more authoritatively than the professional 
priest. It 18 true that literacy among women rapidly 
declined during the last two thousand years. But the 
the same was the case with men, though no doubt to a 
lesser degree. Outside priestly and commercial classes, 
literacy was not of great use either. The printing 
press was yet to come into existence. Books were very 
costly and almost unprocurable to men of ordinary 
means. The usual way of imbibing national culture 
and traditional wisdom was to listen, to the village 
preacher (Kathaka or Puramika), and illiterate women 
had greater facilities and opportunities to do this than 
literate men. It is true that owing to the lowering of 
the marriageable age, brides lost all voice in the settle- 
ment of their marriages. But the same was the case 
with the bride-grooms also, who being only 14 or 15, 
could naturally have no effective say in the selection of 
their partners in life. It must be added that parents 
normally took all possible care to make the best possible 
choice. Moreover, it was an age when parental autho- 
rity was instinctively obeyed; not even one bride or 
bride-groom in a million ever dreamt of nursing any 
grievance for being denied a voice in the settlement 
of the marriage. 


Even during the last two thousand years the average 
woman continued to lead a happy and contented life, 
fondled by her parents, loved by her husband and reve- 
red by her children. It must be, however, admitted that 
her cup of happiness was more frequently spilt in this 
period than ever before by the prohibition of widow 
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remarriage, the revival of the Sati custom, the spread 
of the Purda and the greater prevalence of polygamy 
and supersession. Society’s attitude towards her 
was also one of patronising condescension. It no doubt 
insisted that she should be properly cared for and 
attended to, but did not take any effective steps to 
check the growing tendency to pass very uncharita- 
able and utterly unjustifiable remarks about her 
nature and worth. It allowed the husband to tram- 
ple under foot the marriage vow quite openly, but 
insisted that it should be followed by the wife, even if 
her husband were a moral wreck. 

As shown already by us in the course of the pre- 
ceding chapters, there were no doubt some extenua- 
ting and often sufficient causes for the spread of 
many of the above unfortunate tendencies, customs 
and institutions. But we must now realise that cir- 
cumstances have radically changed and customs and 
institutions must follow suit. In a society living 
in an ascetic atmosphere, it may have been thought 
desirable to prohibit widow remarriage; in the 
modern age of morbid talkies and four anna novels, 
to continue to insist upon that prohibition would be 
suicidical. Polygamy may have had some justifi- 
cation when a son was genuinely believed to be ne- 
cessary for spiritual salvation ; in a society which no 
longer subscribes to that belief, it becomes an odious 
institution. In an age when children were married 
very young and were accustomed to obey the parents 
instinctively, no one thought of questioning their sole 
authority to arrange their wards’ marriages; in the 
new epoch when marriages are taking place at an 
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advanced age and when every adult has begun to claim 
absolute independence as his birth right, it would be 
no longer justifiable for guardians to excercise the 
same powers as before. Hindu society will have to 
remove a number of cobwebs in its ancient house and 
change and even revolutionise some of its customs 
and institutions in order to accord the proper place 
which justly belongs to women. 


Tur FutTruRE 


The detailed survey of the position of women that 
we have made in this work would be of considerable 
use to us in understanding and solving most of the 
problems that confront us today. Women began 
to lose all along the line the moment their education 
began to be neglected. Early marriages naturally 
came into vogue when there was nothing to keep 
girls engaged after the age of 9 or 10. Uneducated 
brides of very young age naturally ceased to have 
any voice in the settlement of their marriages and 
began to be treated in a condescending manner by 
their husbands, who did not find them their proper 
companions either in tastes or in attainments. It is 
true that in spite of their illiteracy and inexperience 
many Hindu women possessed remarkable wisdom 
and capacity and could manage their home affairs 
efficiently, even in times of stress and difficulties. It 
cannot be however denied that the percentage of 
such women would have been much greater, if female 
education had not been discontinued by our society. 
Luckily there is at present no necessity to emphasise 
upon the need and advantage of female education in our 
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community. Society has now taken to it seriously in 
towns and cities and rural areas will follow suit in course 
of time, as the standard of living of our population 
and the resources of Provincial Governments improve. 
As far as the nature of female education is concerned, 
we have discussed it already (ante, pp. 80-8), and pointed 
out that it should be a course specially intended for 
women, calculated to promote a harmonious develop- 
ment of their reason and emotion, enabling them at 
the same time to become earning members of the 
family either as part-time or whole time workers in 
case of need. +The step taken by Prof. D. K. Karve 
in founding a special University for women was a step 
in the right direction. More schools and colleges must 
be founded, teaching courses specially intended 
for women. 

When girls of 17 or 18, equipped with proper 
education, enter matrimony, they cannot but be 
treated with instinctive respect and consideration 
by all the society around. Family responsibility, and 
not inherent incapacity, would be the normal cause of 
their not being earning members of their families; 
they would therefore receive the same respect that is 
instinctively given to the bread-winner. Their prac- 
tical attainments would add to the beauty of their 
households, lead to economy in its expenditure and 
promote sound education of the children of the family. 
This would surely ensure for them an equality of 
status with their husbands in all cultured families. 
Knowing that a woman equipped with the above 
education can earn her living and support her 
family, if necessary, society would cease to regard her 
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as a parasite ; nor would she allow to be looked upon 
with an air of condescension. Economic value, actual 
or potential, excercises considerable influence upon the 
status of a class. The dominating position of man 
has been largely due to his being the chief earning 
member of the family. The observation of a Sanskrit 
dramatist that a man becomes a woman when he is 
economically dependent upon her, and vice versa, 18 
true to a very gretat extent!. 

In the sphere of marriage and marital relations, 
80106 reforms are necessary very urgently. It 18 now 
high time for Hindu society to give up polygamy al- 
together. Itis of course true that the number of persons 
who have recourse to polygamy is very small, but it 
must be reduced toa zero. The Nagar Brahmanashave 
already given it up. Some noble souls like the present 
Maharaja of Mysore, Sir Krishna Raja Wodeyar, and 
the present chief of Ichchalkaranji, Srimant Baba- 
saheb Ghorpade, have set glorious examples by 
refusing to contract a second marriage, even when 
no heir to the hereditary throne could be obtained 
from the first marriage. Such noble examples 
and the strength of the enlightened public opinion 
are undoubtedly working in the desired direction. 
Polygamy is becoming rarer day by day. But 
it is now high time for the legislature to intervene in 
the matter. If complete abolition of polygamy 1s 
immediately impracticable, a legislation ought to be 
at once passed rendering court’s permission 

1 भयि दव्यपरिक्षीणे स्त्री्रम्येणान्‌कपितः | 

wae: पुरुषो नारी या नारी सार्थतः पुमान्‌ ॥ 
Charudatta of Bhasa, Act ITI, v.17. 
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necessary for contracting a second marriage during 
the life time of the first wife. The courts should be 
authorised to grant this permission, only if the first 
wife is found to be imbecile, barren or incurably 
deceased. There is no doubt that the legal recognition 
of polygamy is working an untold harm to a not negli- 
gible number of women, who are often superseded by 
their husbands, especially in uncultured classes. We 
must now stop this evil. The legislation suggested 
above would be quite in keeping with the spint of 
our culture, which intended to allow the second 
marriage only in exceptional cases. 


It is now high time for us to insist both in the Kast 
and the West that there should be no double standard 
of morality in sexual matters; husbands should be re- 
quired to remain as faithful to their marriage vows 
98 wives. Any transgression in this respect on the 
part of the husband should meet with instantan- 
eous and severe social opprobrium. Unfortunately 
nature’s partiality to man renders it very difficult to 
detect his transgressions even when numerous; a single 
lapse of woman, on the other hand, is often betrayed 
by 108 consequences. 

Marriage should continue to be regarded as a reli- 
gious bond, normally indissoluble in this life. This 
world however is an imperfect one, and so would be 
also its most sacred ties sometimes. We must there- 
fore frankly recognise that cases may sometimes occur, 
where religion will have to dissolve the tie it had once 
created. The conditions of divorce will have to be 
very stringent, but its necessity in modern times will 
have to be recognised. There are several cases in 
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Hindu society of women being completely forsaken 
by their husbands, who are compelled to lead a forlorn 
life of virtual widowhood. They cannot remarry, 
because their first marriage tie cannot be dissolved. 
If, however, they change their religion and become 
Christians or Muslims, they can dissolve their exist- 
ing marriage and enter into a new wedlock. Should 
we penalise these unfortunate women for their fidelity 
to Hinduism by refusing them permission for divorce 
and remarriage? We have seen already that ancient 
Dharmasgastra writers detinitely permit dirvorce under 
certain circumstances. We would thexefore be not 
going against the spirit of our culture by allowing 
divorce, in case a wife is completely abandoned by her 
husband. To allow divorce on wider grounds like 
cruelty, insanity, etc., would be neither advisable nor 
desirable for women. 

It is urgently necessary for Hindu society to 
change its angle of vision towards women, who have 
been criminally assaulted or who have temporarily 
gone astray owing to a mistake or duress. During the 
last one thousand years we have been very cruel to 
such women, and have, as a consequence, driven them 
either to a life of permanent sin and shame or to the 
folds of other proselyting religions. We must imme- 
diately bring ourselves in line with the enlightened 
viewpoint of our much maligned Smriti writers, who 
had recognised that the phrase, ‘ It is human to err,’ 
was as much applicable to women as to men, and have 
recommended that women, who have been over- 
powered or misled, should be readmitted to their 
families and society after a suitable penance. Justice, 
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fairplay and the interests of the community as a whole 
demand that we should try our best and enable such 
unfortunate women to start their 116 afresh in an 
honorable manner. 

Widow remarriage has been already legalised, but 
the number of widows taking advantage of the 
legislation is still very small. Widows who spend 
their remaining life cherishing the memory of their 
late husbands and devoting themselves to the ser- 
vice of their family, society and country will continue 
to be revered by society. We should encourage and 
honour all those, who are genuinely anxious to lead 
such a life. It cannot be, however, gainsaid that the 
dread of social opprobrium is still preventing a large 
number of young widows from marrying, in spite of 
their desire to enter into a fresh wedlock. More energe- 
tic educative propaganda must be carried on to prevent 
this state of affairs. 

Considerable difficulties are experienced in find- 
ing suitable matches for widows willing to marry; 
public opinion must assert itself and insist that widow- 
ers should marry widows alone. 

In the realm of the property law further liberalisa- 
tion is necessary. Daughters, who cannot or will not 
marry, are becoming fairly numerous in society ; their 
right of inheritance, which was recognised by the Vedic 
age, should be restored now. It would not be a feasible 
proposition to grant this right to married daughters 
having brothers; the difficulties in the way have been 
already explained above(ante, pp. 298-6). It should be, 
however, laid down that an amount equal to one half 
the share of the brother should be available for the edu- 
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cation and marriage of the sister. The proper remedy 
to improve the economic position of women would be, 
not to give them a share in the patrimony, but to 
enlarge their rights in their husbands’ property. Since 
times immemorial, Hindu culture has been pointing 
out that the wife is the joint owner of the property 
along with her husband. It is now high time 
that we should give full effect to this theory. It 
should be open for a wife to claim a full one half share 
of the family property, if the court concludes that she 
has been unjustly treated by her husband and com- 
pelled to live separately. If there are any children 
of the marriage, the wife’s share in such cases should 
be recognised to be equal to that of a son. 4 legis- 
lation to this effect will be in perfect harmony with 
the traditions of our culture, and serve as a powerful 
deterrent even to self-willed husbands from ill treating 
their wives, or contracting a second marriage, or 
following a vicious course of life. 

A deed of transfer of immoveable property should 
require the joint consent and signature of the husband 
and the wife. This is necessary in order to prevent 
a@ vicious or spendthrift husband from ruining 
his wife by selling away her share in the family 
property. The law passed in 1937 has secured to the 
widow her husband’s full share in the joint family 
property. She is, however, still a limited heir. 
Time has now come to grant women with some mini- 
mum educational qualifications full mghts of owner- 
ship in their inheritance. Why should not the lady 
principal of a college possess a right which is con- 
ceded by law to her most illiterate peon ? 
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Women have already obtained political rights and 
privileges, more or less coextensive with those of 
men. They will figure more prominently in public 
life when there is a wider spread of education and a 
further improvement in the economic condition of 
society. 

The few changes that are suggested above are not 
in any way against the spirit of our culture. This 
point has been made quite clear in the course of this 
work. That our code of social and socio-religious rules 
and regulations has never been a fixed and rigid one 
must have become quite clear to the reader of the 
preceding pages, which show how our customs and 
institutions have been changing from age to age under 
the influence of new ideals and environments. This 
conclusion is forced upon us not only by a study of 
the history of institutions, but also by a survey of 
the views of the Smriti literature about the sources 
of our Dharma. It has been definitely laid down 
by a number of authorities that along with Srutis 
and Smritis, sadachara or accepted good usages also 
constitute an important source of Dharma!. It is no 
doubt true that sadachara is regarded as less authori- 
tative than Srutis and Smritis; but this was only in 
theory. In practice it excercised an influence as great 
as that of the latter. As a matter of fact Smritis 
themselves are nothing but sadachara codified in black 
and white. There used to be a body of learned and 
pious Pandits, who used to survey the situation from 
time to time and guide the society by their opinions 

1 aa: स्मृतिः सदाचारः स्वस्य च प्रियमात्मनः | 
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as to the advisability or suitability of some of the new 
changes that were being felt to be necessary under 
‘changed circumstances. The considered opinions of 
such Pandit associations (parishads) used to be even- 
tually incorporated in new Smritis, which used to be 
known after the names of their presidents. Smritis 
like those of Devala, Brihaspati or Katyayana and 
later works like the Mitakshara and the Dayabhaga, 
which proposed important new changes in the then 
established old practices, were really due to the acti- 
vities of such learned bodies (Pandtta-parishads). 

It is further important to note thateeven orthodox 
Smriti writers like Manu have _ recognised that a 
time might come when their rules would become 
obsolete, and have therefore declared that if any 
rules framed by them are found to be not con- 
ducive to the welfare of society, or against the spirit 
of the age, they should be unhesitatingly abrogated or 
modified'. As a matter of fact they themselves have 
done so in many cases. The Vedas, for instance, 
were definitely opposed to women’s rights of inheri- 
tance ; later Smritis nevertheless managed to get them 
recognised. The Vedic age had permitted Niyoga ; 
Smritis, however, openly carried a righteous and 
successful crusade against the custom. Marriage by 
capture and purchase was approved by the earlier age; 
Dharmasastra writers vehemently condemned both 
the practices. The main reason for this pro-reform 
attitude of our Dharmasastra writers in these 
matters was that they had realised that circumstances 


1 चरित्यजेदर्थकामो यौ स्थातां धर्मवजितौ | 
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had changed and therefore customs and institutions 
must follow suit. We must in our own turn recog- 
nise that times have changed, old ideals of extreme 
asceticism have ceased to appeal, the age of authority 
has gone and is succeeded by an era of rationalism and 
equality. We must therefore readjust the position 
of women to the new situation by introducing the 
changes suggested above. If this is done, the capa- 
city, efficiency and happiness of Hindu women (and 
therefore of Hindu men also) will increase, and as a 
consequence, our community will be enabled to take 
its rightful plaee in the comity of nations and make 
important contributions to the progress and happiness 
of mankind. 


ॐ तत्सदुन्रह्मापंणमस्तु ॥ 
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bride as a gift in, 56-7, 84; 
different forms of, 41-57; 
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conditions of, 170-1; number 
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to, 172-8; restrictions on, 173- 
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also, 280, 422, 425-7. 

Non-Aryan women, marriages 
with, 417-9. 
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Rationalism, 245-6, 484. 

Religion, privileges of, how 
important, 229; enjoins mar- 
riages as a religious necessity, 
932-8, 414-5; allows women to 
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152-8 ; in Karnatak, 158, and 
south India, 154, 168; in 
Rajputana, 154; among the 
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Sikhs, 154-5, and Marathas, 
155 ; attitude of Muslim go- 
vernment to, 155-6; Sati pro- 
cedure, 156-8 ; was force exer- 
cised on widows ? 158-62; made 
illegal in British India and 
Indian states, 166-7 ; see also 
426, 482-3. 

Saudayika Stridhana, 266-7. 

Schools, 17. 

Sculptural evidence about Purda, 
211-2 ; about dress, 838-47. 

Semi-nudity in works of art, 
389-846. 

Separation from joint family, 
269, 310-2, 827-30. 

Sex morality, 84-6, 374-6, 431, 
449. 

Sewing, antiquity of, 350-2. 

Shorts, 351-2. 

Sindhira, 362. 

Singing girls, 218-7, 481-2. 

Sita, age at marriage of, 62-3 ; 
starts for forest, 198; treat- 
ment of, by Rama, 367-9. 

Smritis sympathetic to women, 
255, 369-71, 435, 448: unsympa- 
thetic to women, 125-9, 243, 
492-3. 

Spinning and women, 26-7. 

Spinsters, 87-8. 

Spiritual lineage, 40-1. 

Stitching, antiquity of, 350-2. 

Stridhana, origin of, 259-60 ; po- 
wers of women over, 245, 261, 
266-72; scope of, 262-4 ; 
differences among jurists about, 
265-6; inheritance to, 272-5; 
general survey of, 275-6; future 
development of, 277-8, 298. 

Siidra, status of, and women, 12, 
19, 287, 241-8, 881, 898, 429, 
488, 486. 

Supersession, 
827. 

Svayamvara, 78-81, 421. 

vetaketu on marriage, 35. 


125-6, 256-7, 
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T 


Teaching and women, 15, 41. 

Temples and singing girls, 213-7. 

Tonsure of widows, unknown in 
early times, 188-9; when and 
why introduced, 22, 189-91; 
now disappearing, 191; see also 
411, 418. 

Tutelage of women, origin of 
the theory, 394-5 ; its meaning, 
895-6; how far real, 396-8, 
427 ; in the West, 398-401. 


U 


Unchastity, 128, 272, 808, 874- 
377. 

Under-garment, 334. 

Upanayana of girls, 11, 19, 88, 
986-8, 240-1, 248, 250; con- 
sequences of the prohibition of, 
241-2; see also 415, 421, 429. 

Upper garment, 880, 887, 889, 
842. 


V 


Varahamihira on women, 386-8. 

Vedas, study of, by women, 11-2, 
288, 421 ; hymns in, by women, 
12, 288 ; women permitted to 
chant Sdma hymns, 28 ; effects 
of the increase in the volume 
of, 288-9. 

Vikachchha 5४, 847-9. 

Vratas and women, 245. 


WwW 


Wages and Stridhana, 268, 277. 
Weber on female infanticide, 8. 
Western civilisation and women: 
husband’s right to beat the 
wife, 111-2; to sell her, 252-8 ; 
to demand obedience, 110; 
custom of levirate, 168-9; 
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custom of seclusion, 209-11; 
preaching prohibited to women, 
247; proprietary rights not 
recognised, 252-8, 276; tute- 
lage theory, 398-401, 407. 
Widow, dress of, 355-6 ; general 
condition of, 184, 168, 191-5; 
not an heir to husband in 
early times: why, 299-301 ; 
allowed maintenance only, 
801-2; recognised as an heir 
by some at c. 200 ^. 2., p. 808 ; 
opposition to this step, 808-4 ; 
compromise proposals, 804-5 ; 
her champions’ arguments, 
305-7 ; an heir in the Deccan 
first, p. 808, and then in nor- 
thern India, °809-10; an heir 
under Dayabhaga even in an 
undivided family, 810-2; not 
so under Mitakshara, 811-2; 
now an heir even in undivided 
families, 822-8; her powers 
over her inheritance, 818-822. 
For widows and Sati, tonsure, 
levirate and remarriage, see 
under Sati, Tonsure, Niyoga 
and Remarriage respectively. 


Wife, her treatment of, in hus- 
band’s house, 106-9; relations 
with husband of, 109-117 ; and 
household management, 116 ; 
as husband’s pupil, 111-2; 
to revere him as god, 481 ; de- 
terioration in the position of, 
125-80; supersession of, 125- 
6, 256-7, 327; behaviour in 
husband’s absence of, 204-5; 
how long to wait for husband, 
178-9 ; as husband’s property, 
2538-5 ; can own no property, 
261; as joint owner with hus- 
band, 255-8; consent for 
transfer of property of, 258, 
445 ; and Stridhana, see under 
Stridhana. 
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Women; general condition in 
Vedic period, 406-10; in the 
age of the Braéhmanas and 
Upanishads, 410-2; during c. 
500 ए. c. to ९. 500 a. D., 420-8 ; 
during 500-1800 a. p., 428-85 ; 
why the position was better 
in earlier times, 412-5 ; why it 
deteriorated later, 892-8, 
415-21 ; deprecatory passages 
about: partly views of dis- 
appointed men, 888-5, 410; 
partly merely cynical, 885 ; and 
partly deliberately written 
to blacken women’s character, 
885-6; their fallacy oxposed, 
885-8; patronising attitude 
towards, causes of, 401-38, 
488 ; why treatment and atti- 
tude must chango, 488-9 ; wo- 
men as chattel in India and 
West, 252-4; as religiously im- 
pure during menses, 229-81 ; 
deterioration in the character 
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embodiment of good fortune, 
882; not an impediment in 
religion, 282-8; not to be 
killed, 880-2; good treatment 
recommended of, 882-8; as 
custodians of culture and 
religion, 28-9, 244-6, 250-1, 
484, 486-7 ; and Sidra status, 
12, 19, 284, 241-8, 881, 898, 
429, 488, 486, attitude towards 
captured or ravished women, 
867-74 ; towards women going 
astray, 875-7, 485, 448; some 
grievances of, common with 
men, 487; some extenuating 
circumstances, 892-8, 486; 
in primitive society, 406-7; 
treatment of, as a test of civi- 
lisation, 1-2; careers for, 15, 
212-8; and spinning, 26-7 ; 
economic position of, 866 
under Proprietary rights; as 
poetesses, authors, teachers 
and doctors, 12, 15-6, 19-21. 


of, causes, 892-8; womon as 
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Abhiripa-Nanda, 249. 
Ahalyabai, 221-2. 
Akkadevi, 224. 
Anandibai Joshi, 225. 
Anasiiya, 128-9. 
Anopaina, 249. . G. 
Anubai Ghorpade, 221-2. 


Dovayani, 11, 79. 

Didda, 220. 

Draupadi, 88, 116, 182-4, 141, 
254. 885, 894. 


Gandhari, 47, 121, 199, 228. 
B. Gargi, 12, 14, 15, 248. 
Gauri, 219. 
Ghosha, 12. 
Gopa, 201. 
Gutta, 249. 
C. H. 


Bhimabai, 25. 
Brihannada, 22. 


Damayanti, 78. Hidimba, 417. 


INDEX TO PROPER NAMES OF WOMEN 468 


4. > R. 
Indrani, 12, 284, 385. Radhabai Subbarayan, 467. 
Indumati, 88. Rajyasri, 208, 378. 
Ramiabai Ranade, 226. 
J. Ratnaprabha, 205, 207. 
Reva, 19. 
Javahirbai, 25, 221. Rukmini, 45. 
Jayanti, 15, 49. 
S. 
K. 
Sakuntala, 17, 51. 
Kadambari, 208. Santa, 18. 
Kaikayi, 47, 199, 285 884, 894.  Sarmishtha, 35-6. 
Kamalabai Scindia, 26. Sarojini Naidu, 226. 
Kamandaki, 16. Sadgiprabha, 19. 
Karnavati, 221. Sikata Nivavari, 12. 
Kausalya, 199, 285. Silabhattarika,°19. 
Ketaladevi, 224. Silamahadevi, 228. 
Kumaradevi, 219. Sita, 18, 62-8, 121, 198, 218, 817-9, 
Kumkumadevi, 221. 884, 394, 
Kunti, 7, 17, 18, 119, 171-2, 199, Sita-Savitri, 57. 
298. 394, 397. Subhadra, 44, 88. 
Kuarmadevi, 221. Subhri, 39. 
Sulabha Maitreyi, 12, 14, 88, 248. 
Ta. Sumedha, 249. 
Lakshmidevi Chalukya, 224. d be 
Lakshmibai of Jhansi, 25, 221-2. 
Lopamudra, 8, 12. Tarabu, 25, 221-2. 
Tribhuvanadevi, 219. 
M. 
U. 
Madhavi, 19. 
Madri, 47-8, 140-1. Udupi, 417. 
Mahasveta, 208. Uttara, 89, 141 n. 2. 
Mailadevi, 224. 
Maitreyi, 12, 14, 88, 248. V. 
P; Vadava Prachiteyi, 12. 
Vaddhavahi, 19. 
Padmavati, 200, 204. Vijayabhattarika, 228. 
Padmini, 224. Vijayalakshmi Pandit, 226. 
Pahai, 19. Vijayanka, 20. 


Pandita Ramabai, 5. 22 Visvavara, 12. 
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Aditya P., 175, 182. 

Agni P., 78, 145, 378. 

Ain-i-Akbari, 72-3. 

Aitareya Braihmana, 180, 182, 
850. 

Aitisaéyana, 242, 418. 

Akabarnama, 159. 

Alberuni, 70, 90, 96, 485. 

Amarakosha, 351. 

Amitayurdhyana §., 119. 

Angiras, 148. 

Anguttara N., 26, 121, 180, 885. 

Apararka, 181, 151, 805, 816. 

Apastamba, 10, 122, 125, 172, 
286, 288, 800, 815, 424. 

Aristotle, 898. 

Arthasastra of Kautilya, 26, 64, 
99, 100, 179, 205, 214, 284, 
288, 309, 829, 382, 424. 

Asahiaya, 22. 

Atharvaveda, 4, 12, 59, 88, 106, 
111, 120, 128, 182, 188, 177, 
197, 286, 282, 359. 

Atri, 49, 870. 

Avesta, 4, 36-7, 40, 58, 109-10, 
234. 


B 


Balaraémayana, 350. 

Bana, 145-6, 208. 

Baudhayana, 48, 50, 64, 89, 95, 
124, 261, 424, 427. 

Bernier, 158, 160. 

Bhagavadgita, 248. 

Bhagavata, 15-6. 

Bhagavatisiitra, 15. 

Bhasa, 122, 144, 200, 204, 220, 
$87, 441. 

Bhavishya P., 215. 

Bhoja, 304. 

Bible, 110, 168, 399. 

Brahma P., 70, 78. 


Brahmavaivarta P.,117, 188, 888 

Brihadaranyaka Upanishad, 4, 
14, 15. 

Brihaddaivata, 54, 150. 

Brihadyama 68. 

Brihaspati, 284, 805-6, 315. 


C 
Chaturvimsatimatai, 376. 
D 
Dayabhaga, 264, 268, 275, 307, 
812-4. 
Devala, 51, 268-4, 271-2, 291. 
Dhammapada, 47, 62, 100, 107. 
G 
Gargasamhita, 424. 
Gathasaptaégati, 19, 344. 
Gautama, 114, 169, 282-8, 802. 
H 
Haradatta, 55. 
Harita, 17, 148, 287. 
Hayagrivasamhita, 190. 
I 


I-tsing, 351. 


Jaimini, 52-8. 
Jitakas, 81, 101, 107, 129, 179. 
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Kadambari, 208, 858. 
Kalhana, 90, 149, 158, 208, 848. 
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Kalidasa, 20, 51, 214, 858, 898. 
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Kasyapa, 182. 
Kathaka Samhita, 107. 
Kathasaritsigar, 7, 8, 24, 65-6, 
81, 90, 128, 186, 149, 205-6. 
Katyayana, 268, 266-7, 272, 284, 
804, 814-5, 329. 
Katyayana Srauta 8., 351-2. 
Kaumudimahotsava, 20. 
Kavyamimansa, 12, 350. 
Kullika, 51-2, 288, 801, 807. 
Kumarapalapratibodha, 810. 
Kumarasambhava, 4, 144. 
Kuttinimatam, 216. 


L 


Laghu-Asvalayana, 182-3. 
Laghu-Satatapa, 181. 
Lalitavistara, 201. 


M 


Madhava, 100, 219, 877. 

Mahabharata, 6, 11, 18, 34, 36, 
88-9, 44-5, 48, 50-1, 61, 67, 
79-81, 118-5, 118-20, 125, 
188, 141, 170-2, 175, 180-1, 
189, 194, 198, 218-9, 254, 284, 
805, 814, 885, 855, 875-6, 
881, 888, 885-6, 889-90, 394, 
420, 425. 

Mahabhashya, 14. 

Mahanirvanatantra, 147. 

Maitrayaniya Samhita, 107, 225, 
294, 304. 

Majhima Nikaya, 100, 219. 

Malatimadhava, 18, 202-8. 

Manu, 87, 54, 64-5, 87, 98-4, 
97-8, 111, 118, 115, 119, 126, 
128, 181, 172, 180, 286, 241, 
248, 261-2, 266, 274, 3801, 
828, 829, 865, 878, 381, 890, 
891, 395-6, 417, 426, 446-7. 

Manucci, 78, 158. 
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Matridatta, 61, 117. 

Matsya P., 870. 

Megasthenes, 65. 

Medhatithi, 26, 241, 801, 

Moghadiita, 208, 214. 

Milton, 899. 

Mitakshara, 256-7, 264-5, 268-7 2, 
274, 276, 811-2, 814, 825, 329, 
376. 

Mohaparajaya, 809. 

Mrichchhakatika, 144. 


N 


Nanda Pandita, 826. 

Natyasastra, 859-61. 

Narada, 22, 87, 102, 125, 179, 
180, 267, 284, 289, 291, 808, 
$15, 828. 

Nirukta, 198, 282, 287, 808. 


P 


Padma P., 49, 118, 151, 
215, 886. 

Panchatantra, 7, 881. 

Paninisikshé, 288. 

ParaSara, 69, 70, 84, 99, 145, 
148, 180, 870, 876. 

Paraskara G. 9., 285, 289. 

Prajapati, 806. 

Purana, 61. 

Puranantara, 241. 

Pirvamimansa, 18, 52-8, 
302. 


156, 


242, 
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Raghuvamsa, 88, 114. 

Rajasekhara, 20, 90, 828. 

Rajatarangini, 149, 158, 208, 
848 


Ramayana, 6, 11, 18, 18, 62-3, 
115, 142, 194, 198-9, 218, 285, 
288, 867-9, 380-1, 888-4. 

Rigveda, 12, 86, 47, 58-60, 88, 
106, 110-1, 128, 182, 188, 
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169, 177, 178, 197-8, 224, 280-4 
258, 281, 286, 828, 350, 858-9, 
888. 
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8818178, 52-3 

Sakuntala, 127-8, 212, 858 
ambhu Samhita, 190 

Samvarta, 69 

Samyutta Nikaya, 4, 62, 114 

Sankaradigvijaya, 21 

Sankha, 204, 805, 388 

Sinkhyayana, (+. 8., 240. 

Sayana, 177. 

Shadvimsa Brahmana, 359 

Smritichandrikaé, 40, 67, 98 
145, 182, 267, 275, 284, 291-2 
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Smrityantara, 895 

Sringarasataka, 858 

Siidrakamalakara, 102 

Sukra, 288, 829 

Saiktimuktavali, 20. 
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Taittiriya Ar., 189, 177. 

Taittiriya Br., 36, 57, 231, 288. 

Taittiriya Samhita, 8, 129, 182, 
231, 260, 280, 299. 

Talavakara, 96. 

Tantravartika, 188-4. 

Tavernier, 78. 

Therigathaé, 15, 38, 47, 62, 100, 
107-8, 118, 248, 261, 282. 
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Uttararamacharit, 16, 68, 117, 
880, 989. 
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Vajasaneyi Samhita, 334. 

Varahamihira, 887-9. 

Vasishtha, 65, 98, 99, 171, 178, 
181, 286, 256, 281, 288, 3829, 
418. 

Vedavyasa, 189. 

Venisamhiara, 141. 

Vinayapitaka, 247, 351. 

Viramitrodaya, 61, 69, 96, 241, 
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Virata, 145. 

Vishnu, 119, 180, 148, 218, 286, 
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290, 296, 302-8, 310-1. 

Yama, 40, 67, 287, 249, 427. 

Yogasastra, 390. 
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ADDENDA AND ERRATA 


ADDENDA 


P. 441 1. 27. As anticipated in the book, a bill for the 
abolition of polygamy is being introduced in the Central Assembly 
during the ensuing autumn session of 1988 by Mrs. Radhabai 
Subbarayan, the first lady M. IL. A., and in the Council of State 
by the Hon. Seth Govindlal 8. Motilal. 

P. 442, 1. 80. Dr. G. V. Deshmukh, M.L.A., has given notice 
of introducing Hindu Women’s Right of Divorce Bill in the 
Central Assembly during the autumn session of 1988. As suggest- 
ed in the book (p. 104), the bill seeks to make the remedy of 
divorce available only to the wife. Impotency, change of religion, 
desertion for three years and marriage with another woman are 
the causes for which the bill proposes to empower a wife to 
demand a divorce. It will be noticed that Parasara’s famous verse, 
quoted at p. 180, n. 8, allows a re-marriage, and therefore a divorce 
also, for most of the causes specified in the bill. 


ERRATA. 

Page Line For Read 
29 22 1980 1929 
45 81 नवित नेषित 
55 23 could can 
68 80 वेनदनु वे aa 
17 20 Omit the 
79 2 of on 
88 28 aq (first) at 
88 25 Omit and 

112 28 the in the 

122 18 will would 

126 20 had they had 
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Page 


181 
141 
158 
160 
170 
175 
179 
251 
254 
268 
265 
272 
281 
290 
292 
812 
829 
886 
888 
848 
852 
966 
857 
364 
8965 


ERRATA 

Line For Read 

4 nourishing cherishing 

Read the second sentence after the third 

4,21,27 excercise exercise 

9 hand hand and 
29 —Ccercise —ercise 
81 वधस्तथा वधं कथा 
14 choses chooses 

1 priceless 9 priceless 
19 & 21 excercise exercise 
82 —sdroddhdara —matasangraha 

4 Verse the verse 
25 a तु 
81 सुशव सुशेव 

¶ wed wedded 
28 and estates estates and 
12 social society’s 
81 —sdroddhara —matasangraha 

5 in through 
22 IVA VA 
14 artists and artists at 
26 of statue statue of 
82 Omit Chap. 

6 then than 

1 chapter chapters 
80 नतम्‌ अताम्‌ 


च्छ x 


च्छ a 


At p. 897, 1. 2 and 10, p. 898, 1. 7, p. 480, 1. 11, p. 489, 1. 8, 


p- 441, 1. 2 and p. 446, 1. 25 read ‘oxercise’ for ‘excercise.’ 
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A ROYAL PROCESSION 


A bas-relief on the left-hand pillar of the 
northern gateway at Sanchi { Central India )- 
Time: ¢ 1st Century B- ©. 
Notice how women are seeing the procession from 
balconies without wearing any veil- 
See p. 201. 


[Copyright : Archeological Survey of India. ] 
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WORSHIP OF A BODHI TREE 


A bas-relief from the inner face of the right-hand pillar of 
the western gateway at Sanchi (Central India). 
Time: €. Ist century B.C. 

Notice how women are offering worship in a mixed throng 
of men and women without wearing any veil. 

See p. 202. 


[ Copyright : Archwological Survey of India. ] 


PLATE III. 





A STANDING CHULAKOKA 
YAKSHINI DEVATA 
Sculptures from Bharhut (Central India), now in the 
Indian Museum, Calcutta. 


Time: €. 2nd century B.C. 


Notice the head-dress and numerous ornaments among which 
the nose-ring is, however, conspicuous by its absence. 


See pp. 336,339,341,342,343,345,364. 
[ Copyright ` Archsological Survey of India. ] 


PLATE IV. 





A CHAURL-BEARER 
A: Front side. B: Back side. 


A Statute from Didarganj now in the Patna Museum. 
Time : ८ 2nd century B. C. 
It is quite clear from B that the sari was worn 
in the vikachchha fashion. 
See pp. 336,345,347. 


[ Copyright: Archeological Survey of India. ] 
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PLATE VI. 
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From a medallion on a pillar from Awmraoti ( Andhrade 
८. lst or 2nd century A. D. 


It is clear that the saris of women were here represented partly in carving and 


PORTION OF A RECEPTION SCENE 
Time : 


See p. 341. 
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WORSHIP OF A BODHI TREK 
A bas-relief from the left-hand pillar of northern 
gateway at Sanchi (Central India). 
Time: c. Ist century B. C. 
Women sitting in front of the throne are clearly wearing 
the sari in the sakachchha fashion. 
See pp. 343, 349. 


[ Copyright : Archwological Survey of Lndia. ] 


PLATE VIII 





SOME FASHIONS OF COIFFUR 


From sculptures at tad १01. 
Ti 0 
ime: c. 10th centuryw"A. Dy 


See pp. 336,361. 


